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ABSTRACT 
 
This study investigates the meanings and significance of the seventh-day 
Sabbath for worship in the Seventh-day Adventist Church. In recent years, both the day 
and concept of Sabbath have attracted ecumenical attention, but the focus of scholarship 
has been placed on Sunday as the Lord’s Day or Sabbath with little consideration given 
to the seventh-day Sabbath. In contrast, this project examines the seventh-day Sabbath 
and worship on that day from theological, liturgical, biblical and historical perspectives. 
Although not intended as an apology for Seventh-day Adventist practices, the work does 
strive to promote a critical and creative conversation with other theological and liturgical 
traditions in order to promote mutual, ecumenical understanding. 
Historical research into the origins and nature of the principal day for weekly 
Christian worship provides a starting point for discussion on Sabbath. Reconsideration of 
the relationship between Judaism and early Christianity in recent studies suggests that the 
influence of Judaism lasted longer than previously supposed, thereby prolonging the 
developmental process of Sabbath (seventh day) to Sunday. A possible coexistence of 
  
vii 
Sabbath and Sunday in early Christianity offers an alternative to perspectives that 
dichotomize Sabbath and Sunday from Christian antiquity onward, and thus for the 
Seventh-day Adventist Church, suggests biblical and historical validity for their Sabbath 
worship practice. 
 Recent theological perspectives on Sabbath and Sunday are examined, 
particularly those of Karl Barth, Jürgen Moltmann and Pope John Paul II. While all three 
of these theologians stress the continuity of Sabbath and Sunday and speak mainly to a 
theology of Sunday, they do highlight the significance of Sabbath—which is relevant to 
an interpretation of seventh-day Sabbath worship. 
 The study concludes that the seventh-day Sabbath is significant for worship in 
the Seventh-day Adventist Church because it symbolizes the relationship between God 
and human beings, reminds humanity of the creating and redeeming God who acts in 
history, and invites persons to rest and fellowship with God on a day sanctified by God. 
 
 
 
 
1 
 
Chapter 1 
INTRODUCTION 
 
Problem, Purpose and Significance 
The purpose of this dissertation is to investigate the meanings and significance of 
the seventh-day Sabbath for worship in the Seventh-day Adventist (hereafter SDA) 
Church. Discovering the historical and theological meaning of Sabbath worship on the 
seventh day of the week is important because it deepens SDA identity, explains 
Adventism to other Christians in ecumenical discourse, makes distinctive Adventist 
contributions to the ecumenical family, and creates paths for ecumenical collaboration 
globally, nationally, and locally.  
In recent years, the Sabbath has attracted ecumenical attention. For instance, the 
Sabbath has become a focus for discussion in the Christian world since Pope John Paul II 
promulgated the apostolic letter Dies Domini to the Roman Catholic Church throughout 
the world.1 Sunday as the Christian Sabbath was a central issue of this apostolic letter. 
The pope urged a re-reading of the creation story for a deeper understanding of the 
“theology of the ‘Sabbath’”.2 Sunday should be kept holy because this is the day at “the 
very heart of the Christian life,” thus, the pope strongly encouraged the Roman Catholic 
                                                 
1 Keeping the Lord's Day Holy: Apostolic Letter Dies Domini of the Holy Father John 
Paul II. To the Bishops, Clergy and Faithful of the Catholic Church on Keeping the Lord's Day 
Holy (Catholic Truth Society: Publishers to the Holy See, 1998). 
 
2 Ibid., 12. 
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Church “to rediscover Sunday: Do not be afraid to give your time to Christ!”3 Sunday as 
the Christian Sabbath has an important role in the Catholic liturgical life. 
Eminent Protestant theologians Karl Barth and Jürgen Moltmann have strong 
emphases on the Sabbath in their theology. Barth understood that the Sabbath has “radical 
importance” because the history of human beings started with the Sabbath and its rest but 
not their work; thus, the Sabbath sets “a beginning and a goal” of the Gospel.4 Moltmann 
also develops his doctrine of creation with themes of redemption and eschatology in 
relation to the Sabbath.5 He argues the importance of the “experience and celebration of 
God’s sabbath” because he notes a wholeness of Sabbath.6 Human beings may find their 
spiritual and physical rest in “the peace of the sabbath,” this divine peace that 
encompasses families, peoples and the whole creation.7  
In the area of spiritual formation, Marva J. Dawn and Dorothy C. Bass have 
published books on the topic of Sabbath and discovered the importance and meanings of 
practicing the Sabbath in the modern world.8 Thus, Sabbath has become a significant 
                                                 
3 Ibid., 9-10. 
 
4 Karl Barth, Church Dogmatics: The Doctrine of Creation, ed. T. F. Torrance and G. W. 
Bromiley, trans., T. H. L. Parker et al., vol. 3, part 4 (Edinburgh: T. & T. Clark, 1961), 57, 54. 
 
5 Jürgen Moltmann, God in Creation: A New Theology of Creation and the Spirit of God 
the Gifford Lectures 1984-1985, trans. Margaret Kohl (Minneapolis: Fortress Press, 1993); 
Seventh-Day Adventists Believe: An Exposition of the Fundamental Beliefs of the Seventh-Day 
Adventist Church, ed. Ministerial Association General Conference of Seventh-day Adventists, 2nd 
ed. (Boise: Pacific Press Publishing Association, 2005), 281. 
 
6 Ibid., 277. 
 
7 Ibid. 
 
8 Dorothy C. Bass, Receiving the Day: Christian Practices for Opening the Gift of Time 
(San Francisco: Jossey-Bass Inc., Publishers, 2000); Marva J. Dawn, Keeping the Sabbath 
Wholly: Ceasing, Resting, Embracing, Feasting (Grand Rapids: William B. Eerdmans Publishing 
 3 
theological theme not only in the SDA Church but also in the ecumenical Christian family, 
and the increased interest has matured into an opportunity to investigate the meaning of 
the Sabbath. 
These theologians mentioned above discuss the meanings and importance of 
Sunday as the Lord’s Day or Sabbath but not as the seventh-day Sabbath. This study is 
thus unique because of its investigation of the meanings of the seventh-day Sabbath 
focusing on worship in the SDA Church. However, this work is not intended to be 
apologetic in nature, nor is it intended to investigate fully which day is the biblically and 
historically “appropriate” day for Christian worship in general. Ecumenical interest in 
Sabbath is an opportunity to examine meanings and significance of the seventh-day 
Sabbath and its expression in worship from various perspectives and to find out the 
distinctiveness of the theology and practice of worship in the SDA Church. 
Another notable significance of studying Sabbath is the great potential of the 
symbol of “Sabbath” to encompass not only a wide range of theologies of creation, 
redemption and eschatology, but also wholeness in the relationship between human 
beings and the created world. The SDA Church has recognized this in its fundamental 
beliefs: “The Sabbath is a day of delightful communion with God and one another. It is a 
symbol of our redemption in Christ, a sign of our sanctification, a token of our allegiance, 
and a foretaste of our eternal future in God’s kingdom.”9 However, this potential of the 
symbol of Sabbath especially in relation to worship has not been fully developed in the 
SDA Church to date. Studying this relation is important to deepen Adventist identity and 
                                                 
Company, 1989). 
 
9 Seventh-Day Adventists Believe, 281. 
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to explain the distinctiveness of the SDA worship ecumenically. 
The Sabbath is part of the identity of the SDA Church, which worships on the 
seventh-day of the week—Saturday, instead of the first day, Sunday—and holds an 
important place in the church’s doctrines. The SDA Church has distinct reasons to take 
special interest in worship because of their attachment of such importance to the 
Sabbath.10 Investigating the validity and meanings of the seventh-day Sabbath in 
theological, liturgical, and biblical and historical perspectives are the objective of this 
study. 
 
Method and Procedure 
This study employs primarily theological and historical methods of research. 
Sabbath worship is examined and developed on the basis of historical facts, and through 
analysis and dialogue with ecumenical and SDA theologians. Critical and creative 
dialogue with other theological traditions is needed to enrich Sabbath worship for the 
SDA Church and to promote mutual ecumenical understanding.  
Chapter two gives an overview of the historical and theological background of 
Sabbath worship in the SDA Church. The first section deals mainly with historical 
background. Study of the Millerite movement from which the SDA Church emerged is 
the initial step in an investigation of meanings of the seventh-day Sabbath worship in the 
SDA Church. Then, how the Sabbath worship tradition was introduced to the SDA 
Church is outlined. Theological understandings of Sabbath worship among the pioneers 
                                                 
10 Richard Rice, Believing, Behaving, Belonging: Finding New Love for the Church 
(Roseville: The Association of Adventist Forums, 2002), 134.  
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of the SDA Church is discussed briefly as a basis for further investigations. As Yoshio 
Murakami points out in his dissertation, early Sabbatarian Adventist leaders understood 
Sabbath-keeping as an important law and a preparation for the second coming of Jesus 
Christ.11 It is true that they had a strong eschatological emphasis on the seventh-day 
Sabbath. However, recent studies on the Sabbath by SDA theologians have gone beyond 
the framework of the narrow eschatology.12 The present study is also an attempt to go 
beyond this narrow eschatological-judgmental understanding of the Sabbath by 
examining the importance of the seventh-day Sabbath as a rich theological and liturgical 
foundation of SDA worship. 
In the second half of this chapter, theological characteristics of SDA worship will 
be reviewed in two ways. First, theological and liturgical development in the SDA 
Church is investigated by examining previous studies on SDA worship. Then, the official 
response to Baptism, Eucharist and Ministry (BEM) is examined to see basic theological 
features of SDA worship set out against that ecumenical convergence document.13 As 
Geoffrey Wainwright notes, BEM has received an “unprecedented and unparalleled 
degree of attention” as an ecumenical text.14 Thus, it is appropriate to use an ecumenical 
                                                 
11 Yoshio Murakami, “Ellen G. White's Views of the Sabbath in the Historical, Religious, 
and Social Context of Nineteenth-Century America” (Ph.D dissertation, Drew University, 1994), 
164. 
12 See Raymond F. Cottrell, “The Sabbath in the New World,” in The Sabbath in 
Scripture and History, ed. Kenneth A. Strand (Washington, D. C.: Review and Herald Publishing 
Association, 1982), 259-261. He reports on the positive aspect of contemporary literature on the 
Sabbath.  
 
13 Baptism, Eucharist and Ministry, Faith and Order Paper No. 111(Geneva: World 
Council of Churches, 1982). 
 
14 Geoffrey Wainwright, "Any Advance On "BEM"? The Lima Text at Twenty-Five," 
Studia Liturgica 37, no. 1 (2007): 1. 
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standard in order to expose the theological and liturgical characteristics of SDA worship.  
Chapter three provides historical and biblical investigations of Sabbath and 
Sunday in early Christianity as a basis for seventh-day Sabbath worship. Did the early 
church abandon the Sabbath (the seventh day of the week) or maintain it? If the church 
abandoned the Sabbath, why and when did it happen? In a similar way, there is an inquiry 
into the origin of Sunday as the day for worship within the early church. Did the early 
church adopt Sunday (the first day of the week)? If the church adopted Sunday instead of 
Sabbath, why and when did it occur? Recent discussions on the topic are examined and 
evaluated in order to investigate the above questions, and the complex situation regarding 
the day of worship among the early Christians is clarified. Examinations of the theologies 
and praxis of Sabbath and Sunday in the earliest period of Christianity are foundational 
for the development of a SDA theology of Sabbath. The evidence now suggests that the 
Sabbath was not simply abandoned and Sunday established uniformly as the day of 
worship in the early Christian history. Rather it appears that the seventh-day Sabbath was 
observed longer in the early church than previously supposed, and the evidence points to 
the coexistence of the seventh-day Sabbath and the Sunday as the primary day for 
worship. In addition, Sabbath and Sunday had different meanings in the early church. 
This complexity of practices in the early church justifies and supports the SDA Church’s 
worship on the seventh-day and lends a positive ecumenical perspective regarding both 
Sabbath and Sunday as days for Christian worship. 
Chapter four starts with conversation between Karl Barth, John Paul II’s Dies 
Domini, Jürgen Moltmann and SDA theologians regarding theological aspects of Sabbath 
worship. A point of discussion is the theological richness of the Sabbath and its 
implications. At the same time, a biblical and historical question—how the shift from 
 7 
Sabbath to Sunday is explained from theological perspectives—is investigated. 
Differences of nuance are examined and evaluated among theologians regarding the topic. 
Then, as a unique contribution, Sabbath theology is developed with the key word 
“remember” within a framework of salvation history. The word “remember” points to not 
only the creation/redemption event but also the creator/redeemer and personal relations. 
The Sabbath is the day to remember God who acts in salvation history as Creator, 
Redeemer and Perfecter. This chapter, by it theological reflection on Sabbath worship, 
attempts to offer a unique perspective. 
Chapter five treats Sabbath worship in relation to a “wholistic”15 life and 
ministries as characteristics of the SDA Church. Seventh-day Sabbath worship embraces 
creation, redemption and eschatological hope, and is a reflection of the whole range of 
salvation history. The relationship between this theological richness of the Sabbath and 
life is examined here as an integration and expression of Sabbath worship. Sabbath 
worship is the starting point of fellowship with God and people. Thus, Sabbath worship 
embodies fellowship with God and God’s creatures. This unique meaning of the 
seventh-day Sabbath is examined.  
 
Studies on Sabbath in the Seventh-day Adventist Church 
A general view of recent studies on Sabbath in the SDA Church provides a helpful 
background for this study. Until the end of the 1970’s, the Sabbath was studied 
extensively as one of the hallmarks of the Seventh-day Adventist Church, though most of 
                                                 
15 The SDA Church generally uses the term “wholistic” to avoid connotations of a 
pantheistic New Age approach in the expression of “holistic.” An integration of the mind, body 
and spirit is a fundamental belief of the SDA Church. 
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the studies were biblical or historical—to search for its origin—or dogmatic—to 
strengthen the identity of the Adventist Church. The twenty years between 1972 and 1991 
were a relatively fruitful period of Sabbath studies among Adventists: the scope of the 
concept was extended from biblical and historical to theological and ecumenical areas. A 
biblical study, The Old Testament Sabbath by Niels-Erik Andreasen, was published in the 
Society of Biblical Literature Dissertation Series in 1972.16 Adventist Samuele 
Bacchiocchi received his doctorate from the Pontifical Gregorian University as its first 
non-Catholic graduate and received a gold medal from Pope Paul VI for his historical 
study on Sabbath and Sunday in 1977 entitled From Sabbath to Sunday.17 Under the 
influence of Protestant theologian Karl Barth and Jewish religious leader Abraham 
Heschel, Sakae Kubo explored the meaning of the Sabbath in his theological study God 
Meets Man in 1978.18 In 1980, Bacchiocchi authored a book of theological reflections on 
the Sabbath, Divine Rest for Human Restlessness, responding to comments on his 
historical study From Sabbath to Sunday.19 The Sabbath in Scripture and History, written 
                                                 
16 Niels-Erik A. Andreasen, The Old Testament Sabbath: A Tradition-Historical 
Investigation, SBL Dissertation Series, vol. 7 (Missoula: The Society of Biblical Literature, 
1972). 
 
17 Samuele Bacchiocchi, From Sabbath to Sunday: A Historical Investigation of the Rise 
of Sunday Observance in Early Christianity (Rome: The Pontifical Gregorian University Press, 
1977). D. A. Carson, who is the editor of From Sabbath to Lord's Day, comments that this study 
“has stirred up most interest in the subject, at least in the English-speaking world. D. A. Carson, 
ed. From Sabbath to Lord's Day: A Biblical, Historical and Theological Investigation (Grand 
Rapids: Zondervan Publishing House, 1982), 15.  
 
18 Sakae Kubo, God Meets Man: A Theology of the Sabbath and Second Advent 
(Nashville: Southern Publishing Association, 1978), 5. 
 
19 Samuele Bacchiocchi, Divine Rest for Human Restlessness: A Theological Study of the 
Good News of the Sabbath for Today (Rome: Pontifical Gregorian University Press, 1980). 
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in 1992, is a comprehensive study by nineteen Adventist specialists on the Sabbath.20 
This publication is noteworthy, not only for its size and volume, but also for its 
presentation of theological perspectives. The structure of this book exemplified the shift 
from biblical and historical studies to those that explored theologically the Sabbath’s 
meaning for the late twentieth century. More recently, Samuele Bacchiocchi published 
The Sabbath under Crossfire in 1998. This book was written in a response to Dies 
Domini and to the Worldwide Church of God founded in 1930s, which originally kept the 
seventh-day Sabbath but changed the day of worship to Sunday as a result of a new 
covenant theology. Thus, the book is apologetic in nature. Kenneth A. Strand’s article, 
“The Sabbath,” in the Handbook of Seventh-day Adventist Theology, is a good overview 
of the Adventist position on the Sabbath and includes a selected bibliography.21  
In the biblical and historical approach to the subject of the Sabbath, Bacchiocchi’s 
From Sabbath to Sunday is probably the best known not only to SDA theologians but also 
among members of the SDA Church. This book is still an influential work; however, it 
has been over thirty years since its publication. One of the purposes of this study is to 
update the basic biblical and historical study of Sabbath as a basis for Sabbath worship. 
In recent scholarship, the shift from Sabbath to Sunday has been reconsidered because of 
Judaistic influences lasting longer than previously expected. An anachronistic 
interpretation of Sabbath for Jews and Sunday for Christians appears too simple in 
reconstructing the historical and theological situation of early Christianity. In the early 
                                                 
20 Kenneth A. Strand, ed. The Sabbath in Scripture and History (Washington, D. C.: 
Review and Herald Publishing Association, 1982). 
 
  21 Kenneth A. Strand, "The Sabbath," in Handbook of Seventh-Day Adventist Theology, 
ed. Raoul Dederen, Commentary Reference Series (Hagerstown: Review and Herald Publishing 
Association, 2000). 
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church, Sabbath and Sunday worship were not exclusive but coexisted in some areas. The 
implication of recent biblical and historical studies sheds new light on the meaning of 
Sabbath worship. 
Regarding liturgical and theological studies on the Sabbath, SDA theologian 
Richard Rice indicates a new trend in the study of the Sabbath within the SDA Church. 
SDA theologians tend to concentrate on the “origin and identity of the biblical sabbath,” 
but now “they are seeking to relate the sabbath to some of the major themes of the 
Christian faith and exploring the potential value of the Sabbath experience for human life 
in general.”22 The present study is directed exactly toward this trend of studies and is an 
attempt to connect meaningfully the Sabbath to worship. 
 
Studies on Worship in the Seventh-day Adventist Church 
SDA theologians have not studied worship extensively. Only two major works 
have been written in the field of liturgical studies or worship in the last forty years. In 
And Worship Him, the late Norval F. Pease, a former Seventh-day Adventist Seminary 
professor, pointed out with a sigh of grief: “I give my students at the Seminary nearly one 
hundred titles of books on worship, but I haven’t found one Adventist book to include in 
that list.” 23 He wrote in the introduction to his book that the Adventists “have published 
hundreds of books on the day of worship” but “I don’t know of one single Adventist book 
                                                 
  22 Richard Rice, The Reign of God: An Introduction to Christian Theology from a 
Seventh-Day Adventist Perspective (Berrien Springs: Andrews University Press, 1985), 355. 
 
23 Norval F. Pease, And Worship Him (Nashville: Southern Publishing Association, 1967), 
8. 
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on the way of worship.”24 This observation suggests the fact that studies regarding the 
Sabbath had not been related to worship in the SDA Church for many years.  
Seventeen years later, in 1984, C. Raymond Holmes, professor of preaching and 
worship at Andrews University, published another major work on worship, Sing a New 
Song!: Worship Renewal for Adventists Today.25 Holmes attempted to “build on the 
foundation established by Dr. Pease.”26 He develops a SDA theology of worship through 
which distinctive SDA doctrines including the Sabbath are expressed.  
Regarding a “wholistic” approach to Sabbath or Sabbath worship, practically no 
publication can be found. An article on “wholeness” by Ginger Hanks-Harwood, other 
theological studies on anthropology, and practical advice for a wholistic Christian life by 
SDA foundress Ellen G. White are helpful to distinguish this approach.27 
Sabbath as the day for worship is probably a self-evident truth to most SDA 
Church members. However, it is important to re-examine theologically and liturgically 
what it means to worship on the seventh-day Sabbath because it deepens SDA identity 
and opens the ecumenical conversations on the topic of Sabbath worship. Thus, this study 
                                                 
24 Ibid. 
 
25 C. Raymond Holmes, Sing a New Song!: Worship Renewal for Adventists Today 
(Berrien Springs: Andrews University Press, 1984). 
 
26 Ibid., xi. 
 
27 Ginger Hanks-Harwood, "Wholeness," in Remnant and Republic: Adventist Themes 
for Personal and Social Ethics, introduction by Martin E. Marty, ed. Charles W. Teel, Jr. (Loma 
Linda: Loma Linda University Center for Christian Bioethics, 1995). For wholistic anthropology, 
see V. Norskov Olsen, Man, the Image of God: The Divine Design--the Human Distortion. Some 
Reflections on God and Man (Washington, D. C. and Hagerstown: Review and Herald Publishing 
Association, 1988). See for examples of practical comments by Ellen G. White, Education 
(Mountain View: Pacific Press Publishing Association, 1952), 195. 
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is significant not only to the SDA Church but also to the ecumenical Christian family.   
13 
 
Chapter 2 
HISTORICAL AND THEOLOGICAL BACKGROUND 
OF SEVENTH-DAY ADVENTIST WORSHIP 
 
The name Seventh-day Adventist Church designates the characteristics of the 
denomination. Seventh-day refers to the Sabbath on Saturday as the principal day of 
worship and Adventist expresses the expectation of the returning of Jesus Christ in the 
Second Advent.1 These characteristics deeply relate to and reflect the theology and 
practice of SDA worship. This combination of Sabbath and the Second Advent goes back 
to the Millerite movement in the nineteenth century. It is appropriate to start from 
historical background to search for the meanings of worship on Sabbath. 
 
The Historical and Theological Heritage of Seventh-day Adventist Worship 
 
The Millerite Movement 
William Miller (1782-1849) was a Baptist lay preacher and a prominent leader in 
an eschatological movement in the northeastern United States. He predicted the nearness 
of the second coming of Christ by interpreting the prophecies contained in the biblical 
books of Daniel and Revelation.2  
                                                 
1 The official home page of the Seventh-day Adventist Church on the world wide web 
presents meanings of its name and mission: 
http://www.adventist.org/world_church/name_mission/index.html.en 
 
2 See Everett N. Dick, "The Millerite Movement, 1830-1845," in Adventism in America, 
ed. Gary Land (Grand Rapids: Wm. B. Eerdmans Publishing Co., 1986), 1. For the Millerite 
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As David T. Arthur shows, “Millerites had come from nearly all Protestant groups, 
most especially Baptist, Congregational, Christian, Methodist, and Presbyterian 
churches.”3 William Miller and his group understood themselves “as unsectarian” and did 
not intend to divide the churches with their eschatological message.4 However, in spite of 
their first intention, the movement became confrontational when the Millerites “began to 
form an independent, self-conscious organization” and claimed the exciting message of 
the return of Christ on a fixed date.5 Decisive separation was brought about in 1843 by 
one of the Millerite leaders, Charles Fitch (1805-1844), when he preached and published 
his sermon “ Come Out of Her, My People” based on Revelation 18:1-5.6 Fitch identified 
Babylon as a symbol of the anti-Christ that was made up of both Roman Catholic and 
Protestant churches that rejected the teaching of the nearness of Christ’s return.7 George 
                                                 
Movement, see George R. Knight, Millennial Fever and the End of the World: A Study of 
Millerite Adventism (Boise: Pacific Press Publishing Association, 1993). Murakami provides a 
comprehensive bibliography on the Millerite Movement with useful notes. See Yoshio Murakami, 
“Ellen G. White's Views of the Sabbath in the Historical, Religious, and Social Context of 
Nineteenth-Century America” (Ph.D dissertation, Drew University, 1994), 5, 6.  
See also "Millerite Movement," in Seventh-?ay Adventist Encyclopedia?rev. ed., ed. Don F. 
Neufeld (Washington, D. C.: Review and Herald Publishing Association, 1976), 892. 
 
3 David T. Arthur, "Millerism," in The Rise of Adventism: Religion and Society in 
Mid-Nineteenth-Century America, ed. Edwin S. Gaustad (New York: Harper & Row, 1974), 154. 
Everett N. Dick has ascertained the affiliations of 174 Millerite lectures: “Methodist, 44 percent; 
Baptist, 27 percent; Congregational, 9 percent; Christian, 8 percent; Presbyterian, 7 percent” 
(Dick, 1).   
 
4 Knight, points out that “Miller had never encouraged his followers to leave their 
churches,” Millennial Fever, 153. 
 
5 Murakami, “Ellen G. White's Views of the Sabbath,” 15-20.  
 
6 Knight, Millennial Fever, 153, 154. C. Fitch, "Come out of Her, My People," The 
Second Advent of Christ 26, July (1843):1-3.  
 
7 Ibid. 
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R. Knight describes the meaning of Fitch’s sermon as follows: “in essence, Fitch had 
provided his fellow advent believers with a theological rationale for separating from the 
churches.”8 Fitch’s sermon served as a turning point. The Millerites went to further 
extremes and concentrated on preparing for the second coming of Christ. Large numbers 
of Millerites were excommunicated from existent churches.9 The Millerites’ extreme 
movement was sustained by a theological notion of God’s radical intervention within 
human history, specifically Christ’s return on a set date during the nineteenth century.  
Knight characterizes the Millerite movement during the “millennial fever” present 
during the late eighteenth and early nineteenth centuries in North America.10 Most of the 
millennialists considered that the second coming of Christ would be at the end of the 
millennium. However, the Millerites took a different interpretation and they understood 
the second coming would be before the millennium. They were pre-millennialists and this 
understanding has been inherited by the present SDA Church as one of their theological 
characteristics.11 The Millerites’ worldview was pessimistic in comparison to the positive 
and optimistic view of post-millennialists. Knight illustrates the difference of their views: 
 
It was that positive millennial vision and hope that Millerism challenged. It was a 
challenge to the core belief of mainline America that the golden age could be 
brought about through human effort . . . At Millerism’s very foundation was 
pessimism that human society would not achieve its grandiose schemes. Instead, 
the solution to the human problem would come through God’s breaking into 
                                                 
 
8 Knight, Millennial Fever, 155. 
 
9 See C. Mervyn Maxwell, "Joseph Bates and Seventh-Day Adventist Sabbath Theology," 
in The Sabbath in Scripture and History, ed. Kenneth A. Strand (Washington D. C.: Review and 
Herald Publishing Association, 1982), 353. 
 
10 Ibid., 16. 
 
11 Dick, "Millerite Movement," 1. 
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history at the second advent.12 
 
Milleristic pessimism should have turned into hope by God’s radical intervention 
into history, the second coming of Jesus Christ. Pessimism and hope coexisted in the 
message of Millerism. Pessimism seemed a more realistic mode than an optimism of 
bringing about the millennium by human progress for the people in the 1830s and 40s 
because of the economic depression in 1837.13 The reality of pessimism did not wane but 
increased throughout the nineteenth and twentieth centuries because of the two World 
Wars, the Holocaust and atomic bombs in Hiroshima and Nagasaki. In this sense, the 
pessimism of Millerism in regard to the expectation that human effort could bring a 
golden age fit well not only with the needs of people in the nineteenth century but also in 
the twentieth and beyond. At the same time, it should be noted that the Millerites 
provided a message with hope because of their anticipation of the second coming of Jesus 
Christ. However, God’s radical intervention in human history never happened as the 
Millerites expected. The Millerites experienced disappointment and the SDA Church 
emerged from this historical context.  
Some Millerites were interested in the seventh-day Sabbath, probably through the 
campaign of the Seventh Day Baptists during 1844; however the majority of Millerites 
were unconcerned about the seventh-day Sabbath in the face of the supposed imminent 
Second Advent.14 The Millerite magazine, Midnight Cry, expressed their understanding of 
                                                 
12 Knight, Millennial Fever, 20. 
 
13 See ibid., 22. 
14 Murakami attests from articles of both Millerites and the Seventh Day Baptists that 
some Millerites started to keep the seventh-day Sabbath by 1844. See Murakami, “Ellen G. 
White's Views of the Sabbath,” 37, 38. 
 
 17 
the seventh-day Sabbath well: “but we think they [the seventh-day believers] are trying to 
mend the old broken Jewish yoke, and put it on their necks.”15 This statement was 
published just a few months before the so-called “great disappointment” in October 22, 
1844. The emergence of Sabbatarian Adventists had been observed before the great 
disappointment. However, it was after the great disappointment that Adventism was 
related with Sabbatarianism on a full scale and Sabbatarian Adventism was formed as a 
movement. How, then, were Adventism and Sabbatarianism connected? The next section 
outlines the emergence of Sabbatarian Adventists in the nineteenth century in North 
America. 
 
The Emergence of Sabbatarian Adventists 
Yoshio Murakami describes the historical background of the birth of the SDA 
Church with an appropriate and concise expression: “Seventh-day Adventism was born 
when Millerism met Seventh Day Baptist teachings” in mid-nineteenth-century 
America.16 The Millerite Adventists’ meeting with Seventh Day Baptists was 
undoubtedly a factor in the birth of the SDA Church.  
Rachel Oakes (1809-1868), a Seventh Day Baptist woman, introduced the 
seventh-day Sabbath to some Millerite Adventists in the winter of 1843-1844.17 Frederick 
                                                 
15 Midnight Cry, September 12 1844. Cited in Raymond F. Cottrell, "The Sabbath in the 
New World," in The Sabbath in Scripture and History, ed. Kenneth A. Strand (Washington, D. C.: 
Review and Herald Publishing Association, 1982), 247. 
 
16 Murakami, “Ellen G. White's Views of the Sabbath,”244. 
 
17 LeRoy Edwin Froom, The Prophetic Faith of Our Fathers: The Historical 
Development of Prophetic Interpretation, vol. 4 (Washington, D. C.: Review and Herald 
Publishing Association, 1946-54), 944-49. Also see Cottrell, 245, Dick, "Millerite Movement," 32 
and Murakami, 39. 
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Wheeler (1811-1910), an ordained Methodist Episcopal Church minister, became 
acquainted with the Millerites’ view in 1842. He met Rachel Oakes in Washington, New 
Hampshire, and became the first Sabbatarian Adventist minister in 1844.18 Apparently the 
practice of an Adventist seventh-day Sabbath in 1844-1845 was limited to a local 
phenomenon.19  
In 1842, Thomas M. Preble (1810-1907), the minister of the Free Will Baptist 
Church in Nashua, New Hampshire, was excommunicated because of preaching the 
Millerite message; he accepted the seventh-day Sabbath in the middle of 1844.20 Among 
Millerite ministers, Preble had an important role in introducing the seventh-day Sabbath 
to Millerite Adventists in February 1845. He wrote an article on the Sabbath in The Hope 
of Israel—an Adventist periodical—and this article had “major importance in bringing 
the Sabbath to Adventists generally.”21 Through Preble’s article, Joseph Bates 
(1792-1872), one of the most influential pioneers of the Seventh-day Adventist Church, 
adopted the seventh-day Sabbath in 1845.22 James White (1821-81) and Ellen G. White 
(1827-1915), founders of the SDA Church, also adopted the seventh-day Sabbath through 
Joseph Bates.23 These three played important roles in developing and organizing the 
                                                 
 
18 See "Wheeler, Frederick," in Seventh-Day Adventist Encyclopedia rev. ed., ed. Don F. 
Neufeld (Washington, D. C.: Review and Herald Publishing Association, 1976). 
 
19 Cottrell, “The Sabbath in the New World,” 248. 
 
20 Dick, "Millerite Movement," 32. 
 
21 Ibid.; Murakami, 42. 
 
22 Cottrell, 248; Murakami, 48. 
 
23 Ibid. See for recent studies of Seventh Day Baptist understanding of the Sabbath: 
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Sabbatarian Adventist movement.24 As P. Gerard Damsteegt notes, the Seventh Day 
Baptists had a predominant influence over pioneers of the SDA Church regarding the day 
of worship, and they developed a rationale “with the idea of a restoration of all biblical 
principles before Christ’s return.”25 This rationale connected Adventism and 
Sabbatarianism. William Miller started his movement by comparing biblical texts and 
found his unique interpretation of prophecy. Miller had a kind of biblicism as his 
rationale. The Seventh day Baptists also had a biblicism as their rationale to keep the 
seventh-day Sabbath. Thus, Sabbatarian Adventists emerged from the biblicism of 
Millerites and the Seventh Day Baptists. This fundamental principle is important in 
understanding the Sabbath and worship in the SDA Church because this set the tone of 
the theology of the SDA Church. 
 Sabbatarian Adventists were indebted to the Seventh Day Baptists for 
introducing the Sabbath. However, the Adventist theological understanding of the 
Sabbath became different when it bonded with Adventist eschatology especially after the 
“Great Disappointment” in 1844.  
 
Discovery of the Eschatological Importance of the Sabbath 
The Millerites experienced a set back in the spring of 1844 before the “Great 
                                                 
Herbert E. Saunders, The Sabbath: Symbol of Creation and Re-Creation (Plainfield: American 
Sabbath Tract Society, 1970), and Larry Graffius, True to the Sabbath, True to Our God: 
Practical Sabbath Keeping (Janesville: American Sabbath Tract and Communication Council, 
1998). 
 
24 Knight, Millennial Fever, 300. 
 
25 P. Gerard Damsteegt, Foundations of the Seventh-Day Adventist Message and Mission 
(Grand Rapids: William B. Eerdmans Publishing Company, 1977), 136.   
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Disappointment” in the autumn of the same year. They interpreted the prophecy about the 
second coming of Jesus and calculated that it would be on March 21, 1844. Christ did not 
come on that day. However, as Knight observes, “the spring disappointment at the 
non-appearance of Christ drove the Millerites back to their Bibles to find an explanation 
for their predicament.”26 It was Samuel S. Snow (1806-1870) who initiated “the 
seventh-month movement” and redefined the date of the second coming of Jesus.27 Snow 
interpreted Daniel 8:14 as the Jewish Day of Atonement and concluded that the 2300 
years prophecy would be fulfilled at the second coming of Jesus on October 22, 1844. He 
reinterpreted the prophecy: “Our blessed Lord will therefore come, to the astonishment of 
all them that dwell upon the earth, and to the salvation of those who truly look for him, 
on the tenth day of the seventh month of the year of jubilee: and that is the present year, 
1844.”28 The Millerites set the date of the second coming of Jesus again; and the 
seventh-month movement spread rapidly among the Millerites.  
      Against the Millerites’ expectation, God’s radical intervention into human history 
as the second coming of Jesus Christ did not happen on that day; and this incident has 
been called the “Great Disappointment.” After this bitter experience, the Millerite 
                                                 
26 Knight, Millennial Fever, 167. 
 
27 S. S. Snow, "Behold, the Bridegroom Cometh; Go Ye out to Meet Him," The True 
Midnight Cry, August 22 1844, 109-112. This article is reprinted in George R. Knight, ed., 1844 
and the Rise of Sabbatarian Adventism: Reproductions of Original Historical Documents 
(Hagerstown: Review and Herald Publishing Association, 1994), 109-112. Snow’s article, 
according to Knight, “would be scattered by the thousands in a short time,” Knight, Millennial 
Fever, 200. 
 
28 Ibid., 112. 
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movement was fractured into three groups.29 The majority group denied “the seven-month 
movement” and discerned that nothing happened in October 1844. A minority group of 
“spiritualizers” recognized that the second coming of Jesus Christ happened spiritually in 
the autumn of 1844 as “the seven-month movement” had prophesized. The third group 
held fast to their biblicism in the face of the difficult situation and took the position that 
the prophecy of the seventh-month was fulfilled but not as the second coming of Christ 
but rather as the initiation of the final phase of Christ’s ministry in the heavenly sanctuary. 
Cottrell describes the third group as follows: 
Millerite Adventists had been right with respect to the time but wrong as to the 
nature of the event, specifically with respect to the identity of the “sanctuary” that 
was to be “cleansed.” Nowhere in the Bible could they find evidence suggesting 
that the sanctuary of Daniel 8:14 is this earth, whereas the New Testament, and 
most particularly the book of Hebrews, is replete with the concept of a heavenly 
sanctuary operating since Christ’s ascension.30 
While keeping the expectation of the second coming of Jesus, the third group 
interpreted the prophecy differently. The seventh-month movement was fulfilled as the 
initiation of the new phase of Christ’s work in the heavenly sanctuary. This interpretation 
was brought by Hiram Edson (1806-1882) in the midst of the great disappointment. In 
October 23, 1844, after a season of prayer with fellow believers, he was given an insight 
that Christ entered the Most Holy before coming to this earth.31 Christ’s work in the 
heavenly sanctuary was understood as the preliminary stage of the second coming.  
This third group later became Sabbatarian Adventists, and kept their hope by the 
                                                 
29 See Dick, "Millerite Movement." For detailed discussion, Knight’s Millenial Fever, 
245-326. 
 
30 Cottrell, “The Sabbath in the New World,” 257-58. 
 
31 See Dick, “Millennial Movement,” 305.  
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new interpretation of the seventh-month prophecy. The prophecy was fulfilled by the 
Christological event and the expectation of the Second Advent of Christ was justified and 
found to have a solid biblical foundation. At this moment, the eschatology of Sabbatarian 
Adventists was grounded on Christology and this direction had a decisive influence on 
future SDA theology. This christologically-based eschatology led the Sabbatarian 
Adventists to prepare for the second coming not by a timeline but rather by a new biblical 
foundation. This preparation for the Second Advent of Christ opened a new phase for 
understanding the Sabbath. In other words, this group did not give up prophetic 
interpretations of the Bible as did the most of Millerites. 
Joseph Bates not only introduced the seventh-day Sabbath to James White and 
Ellen G. Harmon, later Ellen G. White, but also developed a theology of Sabbatarian 
Adventism by integrating Sabbath and eschatology, thereby becoming the first theologian 
of Sabbatarian Adventism.32 Knight contrasts Bates’ understanding of the Sabbath with 
the Seventh Day Baptists’: 
Bates gave the seventh-day Sabbath doctrine a richness and prophetic meaning 
that it never could have had among the Seventh Day Baptists. For the Baptists, the 
seventh day was merely the correct day. But with Bates, steeped as he was in a 
prophetic faith informed by extensive study of the books of Daniel and the 
Revelation, the seventh-day Sabbath took on an eschatological richness that was 
beyond the realm of the Baptists’ theological perspective.33 
Bates saw connections between the Sabbath and eschatology especially in the 
Book of Revelation where he found the Sabbath in eschatological settings. For instance, 
                                                 
32 See Ibid., 299 and C. Mervyn Maxwell, "Joseph Bates and Seventh-Day Adventist 
Sabbath Theology," in The Sabbath in Scripture and History, ed. Kenneth A. Strand (Washington 
D. C.: Review and Herald Publishing Association, 1982), 1-3. 
 
33 Knight, Millennial Fever, 310. 
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in Rev. 11:15-19, the ark in the temple of God suggests the Decalogue; in Rev. 14:12 the 
saints keep “the commandments of God and hold fast to the faith of Jesus”; and in Rev. 
12:17 God’s people “keep the commandments of God and hold the testimony of 
Jesus”—all these citations placed in eschatological settings.34 Sabbatarian Adventists 
found their identity in these biblical texts. They identified themselves as God’s people 
who keep the Sabbath as the commandment of God. A combination of the 
commandments of God and faith in Jesus or the testimony of Jesus is consistent with 
their Christological eschatology. The Sabbath is an identity for God’s people who are 
firmly fixed to the Bible in its eschatological teaching. At the same time, Sabbatarian 
Adventists noted that the Sabbath as the commandment of God is compatible with the 
Christological statements in the Bible. They found their identity not only with 
eschatology but also with the Sabbath; both of these distinctivenesses characterized their 
Christology.  
Ellen G. White linked the Sabbath and the sanctuary in heaven in her vision in 
1847.35 In the holy of holies at the heavenly sanctuary, she saw the Decalogue in the 
vision and the Sabbath commandment on the Decalogue “looked glorious—a halo of 
glory was all around it.”36 Though her visions were not bases of doctrines for the SDA 
                                                 
34 See for detailed discussions, ibid., 310-313; Maxwell, “Joseph Bates,” 354-358. 
 
35 Ellen G. White, Early Writings of Ellen G. White?(Washington, D. C. : Review and 
Herald Publishing Association, 1882), 32-35. 
 
36 Ibid., 33 and also see Cottrell, “The Sabbath in the New World,” 258. Interestingly, 
Raymond F. Cottrell compares post-1844 Millerite Adventists and discovered that a combination 
of “Adventism with the Sabbath has been approximately one hundred times more effective than it 
has proved to be without the Sabbath” regarding a ratio of increasing church membership. He also 
made the comparison of the membership of Seventh Day Baptists to that of the SDA and 
concluded “on a strictly empirical, historical basis, the Sabbath and the Advent have proved to be 
significant importance to each other.” See Cottrell, 256. These phenomenological comparisons 
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Church, she encouraged people to accept the biblical truth.37 Valuations of her vision may 
vary but it is clear that she had a theological integration of Sabbath, Christology and 
eschatology.  
Murakami observes that “Millerism was not only the root of Seventh-day 
Adventism, but also its prototype,” and “urgent eschatology, supernaturalism, 
self-righteous remnant consciousness—all these would become the characteristics of 
emerging Sabbatarian Adventists.”38 He also analyzes the theological understanding of 
the seventh-day Sabbath by Ellen G. White:  
The core of Ellen White’s and other early Sabbatarian Adventists’ Sabbath views 
was eschatology. Seventh-day Sabbath keeping was a preparation for the 
imminent return of Christ. In face of impending crises (time of trouble, Christ’s 
coming, God’s judgment), they believed that the Sabbath question would be the 
focal point in the final scenes of human history and that the seventh-day Sabbath 
keeping would be essential to salvation. This eschatological and judgmental 
context is the key to a correct understanding of Sabbath theology of Seventh-day 
Adventists.39 
Murakami finds a theological core in the seventh-day Sabbath and his keen 
observations are right and useful. Sabbatarian Adventists found the eschatological 
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Fundamental Beliefs of the Seventh-Day Adventist Church, ed. Ministerial Association General 
Conference of Seventh-day Adventists, 2nd ed. (Boise: Pacific Press Publishing Association, 
2005), 258-59. 
 
       38 Murakami, “Ellen G. White's Views of the Sabbath,”27. 
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significance of the Sabbath to be an essential part of their identity. However, they also 
understood Christology in their eschatology as noted above. For instance, Murakami 
summarizes Ellen G. White’s view of Sabbath in relation to worship: “in her thinking 
Sabbath ‘day’ was central; Sabbath ‘worship’ was secondary.”40 According to his 
observation, “she did not have a particular theology of worship.”41 It is right that she did 
not write any book on a theology of worship, and in this sense, she did not develop any 
particular theology of worship systematically. However, she made various practical 
comments on ways of worship. For example, she emphasized the participation of the 
congregation: “opportunities should be given for those who love God to express their 
gratitude and adoration.”42 This comment is a practical suggestion but also a theological 
understanding of the role and importance of congregational participation during Sabbath 
worship. White took an interest in nurturing children’s faith with happy family Sabbath 
experiences. She wrote, “Thought of the Sabbath should be bound up with the beauty of 
natural things. Happy is the family who can go to the place of worship on the Sabbath as 
Jesus and His disciples went to the synagogue—across the fields, along the shores of the 
lake, or through the groves.”43 It should be noted that Ellen G. White’s approach 
regarding the Sabbath was more practical, wholistic and multilateral than Murakami’s 
study indicates. 
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The SDA Church has its origin in the Millerite movements. This eschatological 
movement failed and terminated. However, it is clear that Sabbatarian Adventists 
inherited a millerite biblicism but found an alternative interpretation of the Second 
Advent prophecy by means of a fuller Christological perspective. Moreover, their 
biblicism led them to accept the Sabbath and to consider the eschatological importance of 
the Sabbath as a sign of God’s people in the final phase of human history. An integration 
of eschatology, Christology and Sabbath, and a serious consideration of the Bible: the 
SDA Church inherited these theological features from the Sabbatarian Adventists.  
 
Theological Characteristics of Seventh-day Adventist Worship 
How have these inherited theological features been reflected in SDA worship? To 
provide a theological background of SDA worship, previous studies will be reviewed. 
Then, an official response of the SDA Church to an ecumenical convergence statement on 
Christian worship by the World Council of Church—Baptism, Eucharist and Ministry— 
will be reviewed in order to trace characteristics of SDA worship. 
 
Previous Studies of SDA Worship 
The day for worship as the seventh-day Sabbath has been discussed with zeal in 
the SDA Church; however, full-scale studies on worship are rare. To date, there have been 
only two major studies on SDA worship: And Worship Him by Norval F. Pease and Sing a 
New Song: Worship Renewal for Adventists Today by C. Raymond Holmes.44 These 
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works have been introduced here to provide an historical overview of previous 
perspectives on SDA worship and its theological characteristics.  
 
Norval F. Pease 
Norval F. Pease (1910-1995) is the first SDA theologian to write a book on the 
topic of Adventist worship. The book is not a detailed academic study but rather a concise 
introductory overview to show a theological direction and basis of worship for the SDA 
Church. Pease was not satisfied with the mere practical applications of worship which 
sometimes appeared in Ministry, the Seventh-day Adventist magazine for ministers, and 
in the Review, the Seventh-day Adventist church paper.45 He wrote the book And Worship 
Him as a “quest for a philosophy of worship” as an Adventist theologian who taught 
applied theology at Andrews University in Michigan.46 His basic methodology is to 
expose “(1) a thorough knowledge of the Biblical, theological, and historical aspects 
Christian worship, and (2) a thoughtful application of this knowledge to Adventist 
worship today.”47 The following is not a chapter-by-chapter summary of Pease’s book, 
but rather a tracing of the theological characteristics identified in his worship theology for 
the SDA Church: biblical, spontaneous, evangelistic, and reverent. 
 
 
                                                 
45 Ministry is the international journal of the Seventh-day Adventist Ministerial 
Association and has been published since 1928. Review is the church paper since 1846 and has a 
paid circulation of more than 50000. http://www.adventistreview.org/ourrootsandmission.html.  
 
46 Pease, And Worship Him, 11. 
47 Ibid., 8. 
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Biblical worship 
Pease places the Bible as the starting point in formulating a theology of worship 
and finds the Sabbath as the foundation of SDA worship.48 He sees “the basic reason for 
worship—God is the Creator, and we are His creatures” in Genesis.49 This fundamental 
principle should be expressed in the content and form of worship. Time is a fundamental 
and universal symbol of worship because it “could not be changed by geography, by 
culture, or by the passing of the years.”50 The Sabbath is “the original symbol of time on 
which worship was founded at the dawn of creation.”51 Pease sets the foundation of 
worship on the Sabbath and, drawing from the Hebrew Bible, extracts “a theology 
including the transcendence of God, the sinfulness of man, the grace of God, and the 
necessity of forgiveness.”52  
Pease also recognizes soteriology and eschatology in the priesthood of the 
tabernacle and the temple. He quotes from the writing of Ellen G. White and explains the 
meanings of the sacrificial system as follows:  
Thus in the ministration of the tabernacle, and of the temple that afterward took 
its place, the people were taught each day the great truths relative to Christ’s 
death and ministration, and once each year their minds were carried forward to the 
closing events of the great controversy between Christ and Satan, the final 
purification of the universe from sin and sinners.53  
                                                 
48 Ibid., 11. 
49 Ibid. 
50 Ibid., 11, 12. 
51 Ibid., 21. Pease observes that God gave the Sabbath as a worship symbol at the time of 
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52 Ibid., 14. 
 
53 Ibid., 15. See Ellen G. White, The Story of Patriarchs and Prophets: As Illustrated in 
the Lives of Holy Men of Old, Conflict of the Ages Series, vol. 1 (Mountain View: Pacific Press 
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Sacrifice as a system and symbol of worship pointed out to people the atonement made 
by the Messiah, and a day of atonement (Yom Kippur) illustrated an eschatological event 
of cleansing of sin from the universe.54 Pease describes both the soteriological and 
eschatological dimension of worship in the history of Israel. He develops the traditional 
Adventist heritage of the Sabbath as the day for worship within the eschatological setting. 
It is noteworthy that he recognizes “a great heritage” of the Hebrew Bible “in the field of 
worship.”55  
C. Mervyn Maxwell, professor emeritus at the Seventh-day Adventist Theological 
Seminary at Andrews University in Michigan, writes that one of the characteristics of 
SDA theology is “a keener appreciation for the authority of the entire Bible” as the tota 
scriptura along with the sixteenth-century Reformers’ theological Merkmal—the sola 
scriptura.56 Although Pease does not use the expression in his work, he develops the SDA 
                                                 
Publishing Association, 1958), 358.  
 
54 See Pease, And Worship Him, 14, 15. Fernando Canale points out a shift of emphasis 
from eschatology to soteriology in the historical development of SDA theology. Pease does not 
have a strong emphasis on the eschatological dimension but he remains within a traditional 
Adventist theological framework. See Fernando Canale, "From Vision to System: Finishing the 
Task of Adventist Theology Part I: Historical Review," Journal of the Adventist Theological 
Society 15, no. 2 (2004): 15-33. 
 
55 Pease, And Worship Him, 16. 
 
56 C. Mervyn Maxwell, "A Brief History of Adventist Hermeneutics," Journal of the 
Adventist Theological Society 4, no. 2 (1993). James F. White observes that “biblicism was 
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G. Finney who opened a new realm of pragmatic thinking in worship. See James F White, 
Protestant Worship: Traditions in Transition (Louisville, Kentucky: Westminster/John Knox Press, 
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starts his book on Adventist worship with this following sentence: “the starting point in our quest 
for a philosophy of worship will be the Bible.” See, Pease, And Worship Him, 11. The notion of 
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theology of worship with tota scriptura in mind by honoring the theological concepts, 
including the seventh-day Sabbath, as a fundamental principle of biblical worship. This 
principle was also found among the Millerites and the Sabbatarian Adventists. 
Pease also finds a basis for the ordinances in the scripture. According to Pease, in 
the New Testament “Jesus set a new pattern for worship” and “employed three symbols,” 
bread, wine and towel, “which have been used by Christians in their worship.”57 The third 
symbol is used for the ordinance of foot-washing, but not for baptism. Pease does not 
explore the third symbol in detail, and he does not discuss baptism anywhere in his book. 
It appears unusual because baptism is one of the most important ordinances to the SDA 
Church.58 He recognizes the importance of these three symbols for worship by comparing 
them to the Sabbath: “These are almost as fundamental as the original symbol of time on 
which worship was founded at the dawn of creation.”59 He recognizes a continuity of the 
seventh-day Sabbath as the biblical foundation of worship as well as a fundamental 
symbol.  
Pease finds a pattern for SDA worship in New Testament worship, which “was 
centered in Christ” and “characterized by devotion to the spreading of a message.”60 This 
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is another point of biblical worship. A Christological emphasis is not unique, but Pease 
connects this to the evangelism of the church as a result of Christ-centered worship.  
Pease put his emphasis on biblical worship in developing his theology of worship. 
This emphasis is consistent with the early years of the SDA Church, and the seventh-day 
Sabbath is also recognized in this stream. However, meanings of the Sabbath for worship 
have not yet been fully discussed by Pease. 
 
Spontaneity 
Pease aims to approach “worship as Adventist” and not accept uncritically 
“procedures of some other church.” At the same time, he quotes and depends on 
Evangelical theologians to develop his theology of worship, and indeed, shares some of 
the principles with them.61 Pease quotes Ilion T. Jones to introduce the key word 
“spontaneity” which characterizes Pease’s theology of biblical worship: “it [the Lord’s 
Supper] contained a new ingredient of a different quality and force. For want of a better 
term, let us call this new ingredient ‘spontaneity.’ It was this that put ‘life’ into New 
Testament worship, that made it dynamic, enthusiastic, intimate, heartfelt, and that 
distinguished it from other types of worship.”62  
Pease outlines the history of Christian worship by using two key words: 
spontaneity and formalism.63 Pease posits that the worship of the New Testament church 
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or the early church was characterized by spontaneity and that the medieval church was 
marked by formalism.64 The Reformation was understood as a return to spontaneity from 
medieval formalism and the liturgical renewal in the twentieth century was a return to 
formalism.65 Thus, spontaneity is not only a biblical but also a Protestant characteristic of 
worship, which produces worship that may be described as spiritually warm, 
“Spirit-filled” and “simple.”66  
Since the 1930s many Protestant churches in the West have found their models of 
worship from the third and fourth centuries.67 In contrast, Pease goes back to the New 
Testament to find “a spiritual pattern” to “emulate,” but not a model to copy.68 His point 
of argument is that the New Testament church has “left us no liturgy” but there is a 
pattern that can be emulated. This biblical pattern was described by the key words 
“spontaneous” and “evangelical.”  
The liturgical scholar James F. White categorizes the worship of Seventh-day 
Adventists as “Frontier worship” in Protestant Worship: Traditions in Transition, and 
describes it by saying that “the normal Sabbath service differs little from that of most 
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churches of frontier-revival background.”69 Although he does not use exactly the words 
“spontaneity” and “evangelical,” White finds the same characteristics of the frontier 
tradition in SDA worship. Autonomy and freedom are characteristics of this tradition.70 
The SDA Church Manual for 2000 clearly notes that the church does not “prescribe a set 
form or order for public worship.”71 This autonomy is inherited from “the Separatist and 
Puritan tradition” along with another characteristic—biblicism.72 
Pease recognizes need of “a liturgical revival” in the SDA Church and he 
described the direction of worship reform as follows: “We are aware of crying needs for 
improvement, but this improvement must not be sought by following the lead of the 
liturgical revivalists. We need to look in an entirely different direction. We need to 
remember that worship can be spontaneous, Spirit-filled, Protestant, simple, Biblical, and 
still possess beauty, order, and reverence.”73 He knows that form is indispensable, but it 
should not be formalism.74 Pease pursues a liturgical revival in a different direction from 
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other mainline Protestant churches whose liturgical models are found in the third or 
fourth centuries.75 The Reformation was a restoration to biblical worship that was 
characterized by spontaneity, and Pease sees not only that “the reformation of worship 
reached [its] maturity in the United States” but also that “the apostolic patterns . . . 
reached its fullest development in the free atmosphere of the United States during the 
early nineteenth century.”76 He summarizes this worship tradition:  
Sanctuaries were constructed with a central pulpit, and the Communion table was 
on the floor level of the congregation. The Lord’s Supper was a memorial, 
celebrated monthly or quarterly. Religious art, candles, and symbols were used 
sparingly, if at all. Ministers and laymen were kept on the same plane, and 
ministers generally did not adopt distinctive dress. The worship order was simple, 
with emphasis on the sermon. Orders of service were not standardized. Worship 
was strictly evangelical.77  
For Pease, spontaneity is an essential mode of Sabbath worship to avoid 
formalism. He explains the status quo of SDA worship by the word “spontaneity” as the 
biblically-based keyword. In order to trace patterns of worship in the Reformation and 
apostolic period as biblical patterns, spontaneity is a key to form the vigorous church 
with the spirit of evangelism. It should be noted that Pease also wants to keep a form of 
worship to avoid a chaotic situation on the Sabbath. However, Pease’s emphasis on 
spontaneity goes too far when he idealizes “the free atmosphere of the United States 
during the early nineteenth century.”78 
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Evangelistic 
“Evangelistic” is another characteristic to be identified with the theology of SDA 
worship because it is a perceived attribute of New Testament worship.79 Pease believes 
that the most important evangelistic opportunity is the Sabbath morning worship 
service.80 He does not mean that the preaching should be on “specifically doctrinal 
topics” in order to make the Sabbath worship evangelistic, but rather should persuade the 
congregation by the gospel of Christ.81  
The evangelistic character of the worship is important especially to churches in 
Christian minority countries. For instance, in Japan, the ratio of Christianity to the whole 
population is less than one percent, and non-Christians are almost always in the 
congregations. As Pease writes, “the hour of worship should be a major avenue of the 
activity of the grace of God in behalf of His people.”82 This is also true for the 
non-Christians who are in the congregation.  
According to Pease, modern Christianity “has lost its evangelicism” because of 
changes from biblical to liberal theology. For instance, Christ has been reduced “from 
God in the flesh to a Spirit-filled man.”83 For Pease, biblical, spontaneous Sabbath 
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worship should be an opportunity to experience living God’s grace as an evangelistic 
experience.  
 
Reverent 
The fourth characteristic of SDA worship is reverence.84 Pease quotes a passage 
from Ellen G. White and claims that the reverent aspect has been lacking from the time of 
Ellen G. White to the present: “If when the people come into the house of worship, they 
have genuine reverence for the Lord and bear in mind that they are in His presence, there 
will be a sweet eloquence in silence.”85 This characteristic is still a goal to be attained 
within the SDA Church because of “a lack of a sense of the presence of God is often 
obvious.”86 Both Ellen G. White’s and Pease’s comments suggest that reverence and a 
sense of the presence of God are deeply related to each other. The presence of God 
evokes the sense of reverence and “the minister must himself feel the awe and 
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responsibility” on Sabbath morning because “he recognizes the presence of God.”87 
Sabbath is the time to experience reverence by the presence of God. Pease explains how 
the presence of God becomes real to the congregation by phenomenological means. 
Awareness of the presence of God comes “by properly chosen hymns, by intelligent, 
worshipful prayers, by effective reading of the Scriptures.”88 Preaching is also a medium 
of God’s presence in worship. Pease uses the expression “worshipful preaching” which is 
“rooted in the Bible” and “aware of the presence of God.”89 Preaching is recognized as 
“central in the worship,” and Pease notices that SDA worship is often dominated by 
preaching.90 This tendency is acceptable because the “apostolic patterns” of worship 
“challenged man’s personal responsibility and imparted an intellectual quality to his 
relation to God.”91 According to Pease, the biblical pattern of worship “tended to reduce 
liturgy to a minimum and to increase the importance of the spoken word.”92  
The Communion service is another liturgical aspect through which the presence of 
God becomes reality to the congregation and reverence is evoked. Pease often omits the 
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communion service from his list of liturgical aspects. For instance, Pease describes the 
experience of God’s grace in worship without mentioning the communion service: 
“through prayer, hymns, reading of the Scriptures, and sermons, the promise of cleansing 
through God’s grace must be made so real that the people can receive anew the 
experience of sins forgiven.”93 In spite of only a few descriptions of the communion 
service, he nevertheless emphasizes its importance: “At the Communion service worship 
should reach its highest peak, because here the symbols of Communion can make the 
presence of God most real.”94 At the same time Pease expresses a strong warning against 
formalism: “And yet no service can degenerate more completely into lifeless formality 
than the Communion service.”95  
Pease made a contribution to the SDA Church by providing a theology of worship 
and emphasizing that SDA worship should be spontaneous, evangelistic and reverent. 
Spontaneity seems to be an antithesis of formalism, but Pease recognizes the need of 
form.96 The worship is “constructed in many ways, but it must make possible a meeting 
of man and his God in an atmosphere of reverent awe, with saving, cleansing, purpose, 
and an expectation of rededication and Christian growth.”97 Pease recommended pursuing 
a “meaningful pattern” in worship services, and the pattern “may present almost infinitive 
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variations.”98 However, the pattern is not a copy but an emulation of the spiritual pattern 
of the apostolic church, and the pattern is “one of simplicity, of directness, of Spirit-filled 
preaching, of lay participation, of free prayer, of spontaneity.”99  
 
C. Raymond Holmes 
C. Raymond Holmes writes in his book Sing a New Song: Worship Renewal for 
Adventists Today that an assignment of worship renewal for Adventists is “an attempt to 
build on the foundation established by Dr. Pease.”100 Both Pease and Holmes pursued a 
theology of worship in the SDA context principally to serve the SDA Church rather than 
to make an academic or ecumenical contribution. Pease developed his theology of 
worship by employing a historical approach. In contrast, Holmes constructs his book by 
using a doctrinal and thematic approach. The book is divided into five parts: Part One: 
Adventist Worship in Contemporary and Biblical Context; Part Two: Adventist Worship 
in Theological Context; Part Three: Adventist Worship Illustrates Adventist Beliefs; Part 
Four: Adventist Worship and the Ministry of the Word in Mission; and Part Five: 
Adventist Worship and Its Meaning.  
According to Holmes, while the SDA Church shares “many liturgical traditions 
with other denominations,” the mission of SDA worship should “be made audible and 
visible” by “the distinctive doctrines,” namely “the Sabbath, the heavenly ministry of 
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Christ, and the second advent of Christ.”101 In order to examine Holmes’ analysis of SDA 
worship, the following subjects will be reviewed: Holmes’ basic approach to his theology 
of worship, the relationship between the three distinctive doctrines and worship, and the 
theological understanding of preaching in the context of worship. 
  
A dialectical structure of Adventist liturgical theology 
Holmes’ basic approach to liturgical theology emphasizes a dialectical structure 
between distinctiveness and commonness; in other words, SDA worship should be an 
audible and visible form of distinctive doctrines while at the same time sharing liturgical 
traditions with other churches.102 This dialectical understanding reflects his attitude 
toward the ecumenical movement and liturgical movement. Holmes has a negative 
attitude toward the ecumenical movement: “By the late ‘50s and ‘60s the world 
ecumenical movement, together with the directions contemporary theology was taking, 
had brought Christianity to a point of uncertainty as to the nature of its historic 
message.”103 The liturgical movement is evaluated also negatively as “change for the sake 
of change,” and “these changes in most cases left the laity mystified and confused by the 
frequent introduction of new hymnals and new orders of service.”104 Along with these 
practical reasons, Holmes explains a theological reason why the SDA Church “has 
managed to avoid, to a large degree, the experimentation with new forms of worship 
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which took place in the 1950s and 1960s in other church bodies, both Protestant and 
Roman Catholic.”105 According to Holmes, the SDA Church has missions not only to 
preserve the biblical heritage, including Sabbath, but also to restore it to all of 
Christendom.106 Both Pease and Holmes observe that the SDA Church has a more secure 
theology of worship from a biblical base than from the liturgical revival or movement. 
The biblically-grounded contents are “certain about the nature of the gospel and the 
purpose of the Christian church.” They are the “historic message” of the gospel and 
mission to the world.107 Although Holmes has negative evaluations of the ecumenical 
movement and also the liturgical movement, he recognizes that the SDA church holds the 
gospel “in common with other Christians” and lists the names of churches, such as 
Lutherans, the Reformed churches, free churches and Methodists which share liturgical 
characteristics with the SDA Church.108  
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Worship as an illustration of distinctive doctrines  
Holmes discusses the Sabbath, the heavenly ministry of Christ and the Second 
Advent as the distinctive doctrines of the SDA Church in relation to worship.109 All of 
these doctrines are examined christologically because, for Holmes, the focus of the SDA 
worship is Christ; and “the ultimate goal of worship is a confrontation with God” in 
Christ.110  
 
Doctrine of Sabbath 
      Holmes describes the Sabbath as “a gift from God to all of His people to establish 
and perpetuate true worship through time and eternity.”111 In relation to worship, “the 
Sabbath should be liturgically dramatized and illustrated in every worship service.”112 He 
describes meanings of the Sabbath in relation to worship with four “attitudes” toward 
time, work, human limitations and rest.113 However, he does not propose any definitive 
example to dramatize the Sabbath liturgically. 
 
1) Attitude toward time  
Holmes points out that “time belongs to God, not to us;” and it is a “fundamental 
gift: the gift of life itself.”114 God consecrated time as the Sabbath for fellowship with 
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human beings at creation. Even after the fall, the Sabbath was set apart as a time to help 
people to remember not only creation but also redemption as God’s great gifts to 
humanity.115 Through Sabbath worship, God meets His people and they hear God’s Word 
and renew their commitment to an obedient life. Time is given “to believe, to worship, 
and to serve God and humanity . . . as a joyful response of faith.”116 The Sabbath reminds 
people of God’s faithfulness and the love by which redemption has been made 
possible.117 The Sabbath represents the solid foundation of God’s faithfulness and 
unchanging love to human beings. God has been meeting human beings in Sabbath rest 
from the very beginning of human history. Thus, Sabbath points to God’s fundamental 
attitude—God is with us throughout the history of salvation. 
 
2) Attitude toward work 
The Sabbath is a wholistic concept and relates to a rhythm of six days work with 
rest on the seventh day as commanded in the Decalogue.118 By remembering God’s 
creation and redemption through Sabbath worship, people are “edified and sustained to 
answer His further call to ‘go into the world.’”119 Holmes assumes a critical attitude 
toward Calvin who “ignored God’s call for rest, both for man and creation, and the age of 
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anxiety was born.”120 Holmes proposes a responsibility—the stewardship of earth’s 
environment—to the “Sabbatarian Adventist” instead of having “the Calvinist work 
ethic.”121 The perspective proposed by Holmes is persuasive and important to the modern 
world because now humanity is facing critical problems, including global warming, by 
excessive use of natural resources. The Sabbath reminds humanity of the sustainability of 
the world as their basic responsibility given at the time of creation by the Creator of this 
earth. 
  
3) Attitude toward human limitations 
The Sabbath reminds people to stop activities so that they recognize human 
creaturely limitations and the need for dependence upon God. In other words, the Sabbath 
reminds human beings of God’s power and grace.122 The contrasting message of a halt to 
human action in favor of God’s saving action is two sides of the same coin, which fits 
exactly to the context of Sabbath worship. Human action is needed in order to serve 
others spiritually and physically. However, the Sabbath always reminds people of God’s 
creating, redeeming, and perfecting work, and that human beings are invited to rest in 
Him. Kubo claims, “Sabbath represents God’s initiative and man’s receptivity.”123 Marva 
J. Dawn, a Lutheran author and a theologian, indicates Sabbath blessing in “ceasing our 
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trying to be God”:  
A major blessing of Sabbath keeping is that it forces us to rely on God for our 
future. On that day we do nothing to create our own way. We abstain from work, 
from our incessant need to produce and accomplish, from all the anxieties about 
how we can be successful in all that we have to do to get ahead. The result is that 
we can let God be God in our lives.124 
What Dawn expresses by a Sabbath blessing is what Holmes is indicating by an “attitude 
toward human limitations.” 
 
4) Attitude toward rest 
The Sabbath is a reminder of rest in Christ. The rest is described in terms of peace, 
wholeness, order, redemption and restoration and brought by redemption of Christ.125 
Thus, the concept of rest on the Sabbath is Christ-centered or Christological. Holmes 
claims:  
Worship for the Christian centers in redemption, and redemption centers in Christ. 
We do not worship because of the Sabbath. We worship on the Sabbath because of 
what Christ has done, and is doing, for us redemptively. It is His act of 
redemption that gives meaning to the seventh-day Sabbath. Redemption is the 
fulfillment of the Sabbath’s meaning.126 
Sabbath worship provides a suitable theological and metaphorical context for God 
and humanity to meet within a rhythm of rest and work. This framework contains God, 
humanity and world as a wholistic concept as Holmes describes in his study. His 
theological outline regarding Sabbath worship is highly suggestive and in a later chapter 
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these theological themes will be studied in more detail. 
 
Doctrine of the Heavenly Ministry of Christ  
Holmes understands that the Heavenly Ministry of Christ is one of the distinctive 
theological characteristics in Adventist theology.127 SDA worship has its theological 
foundation in Christological events, as other traditions do. For SDA worship, 
Christological events include not only the historical event of Calvary in the past but also 
the present ministry in the heavenly sanctuary where Christ is serving his people as high 
priest. The ministry of Christ in the heavenly sanctuary makes SDA worship more clear 
and specific in its present dimension. By means of this ministry, Christ opens the way for 
his people to go into the sanctuary in faith so that they have full assurance and a clean 
conscience.128 Christ’s ongoing service in the heavenly sanctuary prevents SDA worship 
from becoming a “form of religious entertainment.”129  
 
Doctrine of the Second Advent 
Adventist worship has its theological foundation in the past, present and future 
events of salvation history, and it has an overall eschatological orientation. Holmes 
understands that Sabbath worship is a rehearsal of meeting the Lord at the time of the 
Second Advent and is a foretaste of the great event.130 Sabbath worship is the time for 
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preparation through the word of God and the sacraments to meet him. This eschatological 
orientation of SDA worship is characterized with the word “hope.” 
The eschatological nature is not an original mode of SDA worship, but a traditional  
model of New Testament worship.131  
Holmes has shown that three distinctive doctrines are bases of the SDA worship. 
All three doctrines are present in the keeping and remembering of the Sabbath as the day 
of worship. Basic human attitudes toward time, work and limitations are examined and 
renewed by experiencing the Sabbath itself. Thus, keeping the Sabbath as the day of 
worship is a unique illustrative experience of the gospel of Christ.  
 
Worship and the Sacraments 
Holmes defines a sacrament “as a simple reference to the covenant relationship 
between God and His people.”132 He recognizes “the value of sacramental worship” with 
more positive attitude than other Adventist theologians.133 Holmes’ positive attitude 
toward sacraments may reflect his background as a former Lutheran minister. He had his 
theological training at the Lutheran School of Theology at Chicago and became a 
successful Lutheran pastor. After several years, Holmes eventually affiliated with the 
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SDA.134 
According to Seventh-day Adventist Encyclopedia, “SDAs prefer not to use the 
term ‘sacrament,’ which in a technical theological sense is often understood as implying 
that the rite itself confers grace.”135 Therefore, the SDA Church usually has used the word 
“ordinance” instead of “sacrament.”136 In contrast, Holmes uses the term sacrament in 
developing his theology of worship. Use of the term sacrament opens a new 
understanding of the theology of worship in the SDA Church, for denial of the term may 
deliberately set up a barrier in ecumenical conversations.  
 
1) Baptism  
Since worship is a dramatization of the biblical message, the mode of baptism is 
immersion in the SDA Church (cf. Romans 6). Baptism signifies death to a 
“self-centered” and “self-directed” life and resurrection to a new life; it is also a foretaste 
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of the eschatological resurrection to eternal life at the time of the Second Advent.137 
Baptism is a radical expression of conversion to enter a disciplined life. Thus, infant 
baptism is not suited to this understanding of baptism. 
In the SDA Church, an infant is dedicated by parents as well as the congregation 
to the care of God. Holmes recognizes that both infant baptism and child dedications “are 
attempts to acknowledge liturgically that God’s love and grace extend to His care for the 
smallest of His creatures.”138 However, the function of priests or ministers at infant 
baptism is different from the role of Adventist ministers for child dedications. Holmes 
writes, “the priest baptizes the baby. In Adventism the minister does not dedicate the baby 
or child. God alone sanctifies.”139 Child dedications illustrate the priesthood of the father, 
mother and all believers to the child.140  
Holmes describes the significance of baptism as a “seal of relationship” with the 
presence of the Trinity. “God acts in baptism,” therefore, it “should be theocentric, not 
just anthropocentric.”141 In relation to Sabbath worship, baptism is an opportunity “for a 
renewal of initial surrender and a recommitment of life to Him” to those who already 
have been baptized.142 
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2) Lord’s Supper  
The Lord’s Supper is customarily celebrated four times each year in the SDA 
Church.143 The ordinance of foot-washing proceeds to the Lord’s Supper as a part of the 
communion service.144 The story of the atonement is not restricted to the past, for present 
and future dimensions of the kerygma are set out in the Lord’s Supper. According to 
Holmes, “no other act of the church so effectively dramatizes and proclaims the entire 
gospel: creation (bread and wine), incarnation (the presence of Christ), atonement (body 
broken and blood shed), resurrection (communion with the risen Christ), exaltation 
(praise and worship of the Lord of Lords), and eschatology (His promise to return).”145  
Christ’s presence in the Lord’s Supper is not connected directly with the bread 
and wine but rather with the “gathered body of believers,” and the words of institution 
“have great effect on the church” but not on the bread and wine.146 Holmes contrasts St. 
John Chrysostom’s eucharistic prayer with the SDA’s or his own: “Instead of St. John 
Chrysostom’s eucharistic prayer, ‘Make this bread the precious body of your Christ,’ and, 
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144 Holmes, Sing a New Song, 71. Church Manual 17th ed., 81. The Handbook of SDA 
Theology reads: “The Seventh-day Adventist Church is the largest denomination that regularly 
observes the ordinance of foot washing in connection with the Lord’s Supper,” 595. For biblical 
and theological studies on foot-washing from an SDA perspective, see: Euro-Afrika-Division 
Biblischen Forschungskomitee, ed., Abendmahl Und Fusswaschung, Studien Zur Adventistischen 
Ekklesiologie, vol. I (Hamburg: Saatkorn-Verlag, 1991), 159-210. See for biblical studies on 
foot-washing: John Christopher Thomas, Footwashing in John 13 and the Johannine Community, 
Journal for the Study of the New Testament Supplement Series 61 (Sheffield, England: Sheffield 
Academic Press, 1991); and Ralph P. Martin, "New Testament Worship: Some Puzzling 
Practices," Andrews University Seminary Studies 31, no. 2 (1993):119-26.   
 
145 Holmes, Sing a New Song, 81, 74, 76. 
 
146 Ibid., 72.  
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‘Make that which is in the chalice the precious blood of your Christ,’ we should pray, 
before eating and drinking, ‘Make this church to be as the broken body and the shed 
blood of your Son for the sake of the world.’”147  
Holmes is critical of a Zwinglian understanding of the Lord’s Supper for two 
reasons. The first is what Holmes claims as Zwingli’s pure memorialist approach to the 
Lord’s Supper and the second is the limitation of the reception of the Lord’s Supper to 
only “four times each year.”148 Holmes judges Zwingli as the one “who did not consider 
communion an important part of Christian celebration.” He gives a positive evaluation to 
John Wesley who linked “the evangelistic preaching of the Word” with the “converting 
power” of the sacrament as “a wholistic approach.”149  
Holmes recommends that the Lord’s supper be practiced more frequently, 
claiming that it strengthens commitment and deepens the relationship of the worshipers 
with Christ. According to Holmes, “Adventism . . . inherited the early American approach 
to communion, greatly influenced by Zwingli and revivalism rather than by Wesley 
himself.”150 But, he also claims that Ellen G. White’s understanding of the Lord’s Supper 
is in harmony with what he mistakenly interprets to be John Wesley’s view of a 
“converting influence in that she indicates that all who wish should be allowed to partake 
even though they, like Judas, lack faith.”151 Holmes concludes his argument with the 
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148 Ibid., 74, 78. 
 
149 Ibid., 78, 80, 85. 
 
150 Ibid., 81. 
 
151 Ibid., 84. 
 52 
remark: “The Lord’s Supper has, therefore, both a converting and confirming power.”152 
We may say that Holmes is trying to make a restatement of Adventist eucharistic 
theology from a Zwinglian position to one that is more Wesleyan. Holmes also misleads 
in his reading of Ellen G. White’s statement. Her point is not on the converting power of 
the Lord’s supper; rather, it is an admonition not to be judgmental to others.153  
 
Preaching in SDA Worship  
The position of the pulpit symbolizes the centrality of preaching in SDA worship. 
“Spiritual life, church growth in terms of building the faith life of members and winning 
new members to the faith, is directly related to the kind of preaching heard Sabbath to 
Sabbath.”154 The centrality of preaching is obvious in SDA worship. However, Holmes 
recognizes that it is not an event isolated from the context of worship and also from the 
life of the people.155 When the Word and the world communicate to each other in 
preaching, it has an evangelical as well as a pastoral nature; and it produces quantitative 
and qualitative growth.156 It is noteworthy that Holmes makes a distinct contrast between 
preaching in SDA worship and preaching in the so-called free churches.157 In Holmes’ 
                                                 
 152 Ibid., 85. 
 
153 Ellen G. White, The Desire of Ages: The Conflict of the Ages Illustrated in the Life of 
Christ (Mountain View: Pacific Press, 1898), 656. White wrote, “Christ’s example forbids 
exclusiveness at the Lord’s Supper. It is true that open sin excludes the guilty” (656). 
 
154 Holmes, Sing a New Song, 118. 
 
155 Ibid., 118, 119. 
 
156 Ibid., 121, 131, 132. 
 
157 Ibid., 131. 
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opinion, worship in free churches tends to be “a form of religious entertainment.”158 
Holmes also recognizes this tendency within the SDA Church, which does have a free 
church background. However, his image of SDA worship is of corporate worship wherein 
preaching is pastoral and evangelistic. Preaching is defined as “first and foremost a 
pastoral activity” rather than “a theological or a liturgical activity.”159 
One of Holmes’ contributions to SDA worship is his perception that worship 
conveys the audible and visible doctrines of the church. Through the worship service, the 
congregation experiences and renews its identity as SDA.160 The experience of audible 
and visible doctrines in the worship is almost identical to an encounter with God, because 
the doctrines are not just a theological abstraction but a living relationship with God. 
Among distinctive doctrines, the Sabbath has fundamental meanings related to worship 
because it signifies God’s basic attitude toward human beings. In other words, the 
Sabbath points to the very core of the relationship between God and human beings.  
A dialectical structure between distinctiveness and commonness is another 
characteristic of Holmes’ liturgical theology. The SDA Church takes a definite position 
that all the doctrines, including the distinctive doctrines, should be based on the 
scripture.161 On one hand, the SDA Church has distinctive doctrines; on the other hand, 
                                                 
158 Ibid. 
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160 The SDA Church has showed a deep interest in the identity of the church. George R. 
Knight, SDA historian, wrote on the development of Seventh-day Adventist belief and named it 
as “A Search for Identity.” The name of the book illustrates the concern of the denomination since 
their inception. George R. Knight, A Search for Identity: The Development of Seventh-Day 
Adventist Beliefs (Hagerstown: Review and Herald Publishing Association, 2000). 
 
161 Fundamental beliefs 1 reads: “The Holy Scriptures, Old and New Testaments, are the 
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the church also shares common doctrines with other Christians.162 Frank M. Hasel 
confirms that the SDA Church does not negate the tradition of the church as norma 
normata (the ruled norms), but it is ruled by scripture as norma normans (the ruling 
norm).163 The SDA Church has had ecumenical dialogues with other churches on 
doctrines as well as on worship.164 However, in comparison to the dialogue on doctrines, 
the conversation on worship is found in only a few cases. 
In summary, Pease uses traditional biblicism in order to define SDA worship and 
confirms its spontaneous nature that tends toward a dynamic evangelistic practice of 
worship. Pease’s contribution as the first generation liturgical theologian is to produce a 
                                                 
written Word of God, given by divine inspiration through holy men of God who spoke and wrote 
as they were moved by the Holy Spirit. In this Word, God has committed to man the knowledge 
necessary for salvation. The Holy Scriptures are the infallible revelation of His will. They are the 
standard of character, the test of experience, the authoritative revealer of doctrines, and the 
trustworthy record of God’s acts in history.” Seventh-day Adventists Believe, 4. 
 
162 An Adventist theological dialogue with other Christians lists nineteen points in 
common with conservative Christians and the historic Protestant creeds. See George R. Knight, 
ed., Seventh-Day Adventists Answer Questions on Doctrine Annotated Edition Notes with 
Historical and Theological Introduction (Berrien Springs: Andrews University Press, 2003), 
21-22.  
 
163 Frank M. Hasel, "Presuppositions in the Interpretation of Scripture," in Understanding 
Scripture an Adventist Approach, ed. George W. Reid, Biblical Research Institute Studies, vol. 1 
(Silver Spring: Biblical Institute General Conference of Seventh-day Adventists, 2006), 36-37.  
 
164 See footnote 108 for ecumenical dialogue with other denominations. George Knight 
writes that the publication of Seventh-day Adventists Answer Questions on Doctrine “has stood at 
the very center of Adventist theological dialogue since the 1950s, setting the stage for ongoing 
theological tension.” (Questions on Doctrine, xi). For documents on ecumenical liturgical 
dialogue: "Seventh-Day Adventists," in Churches Respond to BEM: Official Responses to The 
"Baptism, Eucharist and Ministry" Text, Faith and Order Paper 132, ed. Max Thurian (Geneva: 
World Council of Churches, 1986), 337-48. See also Denis Fortin, "A Seventh-Day Adventist 
Perspective on Worship," in Worship Today: Understanding, Practice, Ecumenical Implications 
Faith and Order Paper No. 194, ed. Thomas F. Best and Dagmar Heller (Geneva: WCC 
Publications, 2004), 166-70. 
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basic outline of a SDA theology of worship. Holmes characterizes SDA worship by three 
distinctive teachings—the Sabbath, the heavenly ministry of Christ and the Second 
Advent. All of these doctrines have a Christological orientation. Church members 
reconfirm their identities through Sabbath worship. However, the Sabbath is not an 
occasion to recognize distinctive doctrines but to experience and renew a relationship 
with Christ. Holmes not only has emphasized the distinctiveness of SDA worship but also 
has recognized liturgical commonness. For instance, he appears positive not only 
regarding the sharing of liturgical terminology, for example, the use of the term 
sacrament, but also in taking up the meaning of sacrament itself. Holmes’ defining 
proposal of the dialectical structure provides pointers for further liturgical study on SDA 
worship. 
  
Characteristics of the SDA Worship Seen in the Official Response to 
Baptism, Eucharist and Ministry 
 
Baptism, Eucharist and Ministry (BEM) as “the fruit of a 50-year process of 
study” is a convergence text produced by various Christian traditions in their search for 
Christian unity.165 The SDA Church officially responded to BEM, and the text was 
published as a part of Churches Respond to BEM.166 Points of agreement and 
disagreement are discussed in this response, and characteristics of SDA worship are well 
illustrated especially by points of disagreement to BEM.167 The Sabbath itself is not a 
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167 The common theological understandings between BEM and SDA worship are listed 
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topic in BEM. However, an ecumenical dialogue regarding SDA worship provides a 
liturgical background for meanings of the Sabbath for worship. The purpose of this 
section is not to discuss BEM itself by comparing it to the liturgical theology of the SDA 
Church but to trace theological characteristics of SDA worship in the official response to 
BEM.  
 
A Disagreement Regarding the Efficaciousness of the Sacraments 
One of the major differences between BEM and SDA worship is the matter of the 
efficaciousness of the sacraments. The SDA Church traditionally has used the word 
“ordinance” rather than sacrament to avoid a connotation of ex opere operato; and 
baptism is understood as “an act of public confession of Jesus Christ as a symbol of the 
forgiveness of sins already bestowed.”168 Frank Hasel points out that this theological 
understanding of baptism opens a way for rebaptism.169 The SDA Church provides for 
                                                 
and described in the official response. For example, in the section on baptism, seventeen points of 
agreement are listed. In the discussion on eucharist, the response evaluates BEM as follows: “The 
present well-worded Faith and Order statement on the eucharist has provided an excellent basis 
for reflection on an important aspect of the church’s life and celebration,” Churches respond to 
BEM, vol. 2, 343. 
 
168 See “Sacraments,” in Seventh-day Adventist Encyclopedia; Churches respond to BEM 
vol. 2, 338, Frank M. Hasel, "The Doctrine and Practice of (Re-) Baptism as an Ecumenical 
Controversy," in International Bible Conference (Izmir, Turkey: 2006); and Seventh-Day 
Adventist Church Manual, 17th ed., 29-35, 81-86. Church Manual also uses the term “ordinance” 
rather than sacrament. The SDA Church also understands baptism as a “symbol of covenant 
relationship” and “a response of faith to Jesus’ atoning death.” Seventh-day Adventist Believe, 185, 
186. 
 
169 Frank Hasel, "The Doctrine and Practice of (Re-) Baptism,” 7. 8. Hasel finds the 
theological background of baptism including rebaptism in Arminian thought and in Anabaptism 
or the Radical Reformation rather than in “Luther, Calvin or other prominent Protestant or Roman 
Catholic theologians,” 9. 
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rebaptism “in special circumstances.”170 According to the fundamental beliefs of the SDA 
Church, “while baptism is virtually linked to salvation, it does not guarantee salvation,” 
in other words, “baptism does not automatically assure salvation.”171 Hasel writes: 
“baptism understood as a covenant sign does not carry in and of itself the unrepeatable 
character that is so typical for a sacramental understanding of baptism.”172 BEM clearly 
defines baptism as an unrepeatable sacrament: “baptism is an unrepeatable act. Any 
practice, which might be interpreted as ‘rebaptism’ must be avoided” (B13).173 The 
commentary part of BEM provides the reason for avoidance of rebaptism as follows:  
As the churches come to fuller mutual understanding and acceptance of one 
another and enter into closer relationships in witness and service, they will want 
to refrain from any practice which might call into question the sacramental 
integrity of other churches or which might diminish the unrepeatability of the 
                                                 
170 Church Manual 17th ed, ?42-44. The manual warns against conducting rebaptism too 
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171 Seventh-day Adventists Believe, 183.  
 
172 Frank Hasel, "The Doctrine and Practice of (Re-) Baptism, 7, 8. In Seventh-day 
Adventists Believe, baptism is explained as a “Symbol of a Covenant Relationship” and “a 
response of faith to Jesus’ atoning death,” Seventh-day Adventists Believe, 185, 186. Under the 
heading of covenant, the Seventh-day Adventist Encyclopedia reads: “The parties to a 
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Encyclopedia, rev. ed., ed. Don F. Neufeld and Julia Neuffer (Washington, D. C.: Review and 
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descriptions. 
 
173 BEM, 4. 
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sacrament of baptism.174  
Rebaptism highlights a liturgical and theological characteristic of the SDA Church and, as 
Hasel comments, hinders greatly “ecumenical dialogue and fellowship” more than any 
other SDA distinctive practice including the Sabbath.175 Thus, it is natural that the first 
listed disagreement on baptism is regarding its “regenerative power.”176 The SDA 
response, however, does not conclude that BEM holds to a view of the regenerative power 
of baptism in a strict sense, but leaves open the possibility of ambiguity in the theological 
expression written in BEM.177  
In the eucharist, the SDA “do not see the sacramental aspect as emphasizing the 
efficaciousness of the sacred meal. The idea that the Holy Spirit infuses the participants 
with his power by means of the elements, the bread and the wine, lies outside Adventist 
thought.”178  
In the Ministry section, the SDA church is particular about the usage of 
sacramental terms such as “sign”(M39, 43), “signify”(M14), “represent”(M11), 
“express”(M35), “point to”(M8) because these terms are used as “efficacious signs 
(sacraments in the strict sense) whereas churches born of the Reformation would 
understand simply ‘signs’ (sacraments in a broad sense).”179 Here again SDA theologians 
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see some ambiguity in the theological and liturgical expressions in BEM.  
 
Disagreements on Baptism 
The mode of baptism is another divergence from BEM since the SDA Church 
understands that biblical baptism is only by immersion in water. Thus, according to the 
Seventh-day Adventist Church Manual, “individuals from other Christian communions” 
are requested to undergo rebaptism by immersion in water.  
Infant baptism is another point of difference. On the official response to BEM, the 
SDA Church indicates the following two reasons for disagreement: (1) “Baptism is 
contingent on an affirmation of faith on the part of the baptismal candidate.” (2) “Baptism 
is to be proceeded by instruction in the holy scriptures and acceptance of their 
teaching.”180 Thus, the SDA Church considers that “only believers’ baptism has validity 
on a biblical basis.”181 However, the SDA Church does not consider other modes of 
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181 Ibid. Karl Barth’s negative view toward infant baptism is helpful in understanding the 
SDA’s position on infant baptism. Karl Barth changed his view of baptism but his negative 
attitude toward infant baptism was consistent. In an earlier work, he denied a generative nature of 
baptism but recognized cognitive power in baptism. This cognitive nature of baptism led him to 
conclude that infant baptism is untenable, because the baptized person is not “merely passive 
instrument (Behandelter),” rather “an active partner (Handelnder),” and “no infants can be such a 
person,” The Teaching of The Church Regarding Baptism (London: SCM Press, 1948), 12. 
However, Barth does not consider infant baptism that was already given as invalid: “Baptism 
without the willingness and readiness of the baptized is true, effectual and effective baptism, but 
it is not correct; it is not done in obedience, it is not administered according to proper order, and 
therefore it is necessarily clouded baptism,” Ibid., 41. Barth found no clear evidence for infant 
baptism in the Bible; and at the same time he does not find any solid theological foundation in the 
history of dogmatics, The Teaching of The Church Regarding Baptism, 42ff. It is noteworthy that 
Moltmann points out that “Infant baptism is without any doubt the basic pillar of the corpus 
christianum . . . Infant baptism is the foundation of a national church.” Jürgen Moltmann, The 
Church in the Power of the Spirit: A Contribution to Messianic Ecclesiology, trans. Margaret 
Kohl (New York, Hagerstown, San Francisco, London: Harper & Row Publishers, 1977), 225. 
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baptism, or even infant baptism, as invalid in the strict sense because the church takes a 
position of open communion to other Christian communities.182 This suggests that the 
SDA Church respects the baptism of other Christian communities.  
 
Disagreements on Eucharist 
In SDA worship, the eucharist is recognized “as a sacred event” as is the case with 
other Christians. However, the center of the worship is the proclamation of the word 
rather than the celebration of eucharist.183 The scripture becomes “a transforming power” 
by the Holy Spirit to those who willingly accept its revelation.184 Thus, the work of the 
Holy Spirit through the scripture has generative power and an efficacious effect to those 
who believe and accept. This emphasis on preaching the word determines the frequency 
of the eucharist. The SDA Church has celebrated the eucharist quarterly as “a general 
rule.” It is noted that Holmes insists on celebrating the eucharist more frequently than 
quarterly.185 Holmes and the official response to BEM by the SDA Church share a basic 
theological and liturgical understanding, but Holmes is more positive than the official 
statement regarding the eucharist or the Lord’s supper not only on its frequency but also 
in its capacity for dramatizing and proclaiming the entire gospel.186 
                                                 
182 The Church Manual reads: “The Seventh-day Adventist Church practices open 
communion. All who have committed their lives to the Saviour may participate,” Church Manual 
17th ed., 85. 
 
183 Churches respond to BEM, vol. 2, 342. 
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185 Holmes, Sing a New Song, 74, 78. 
 
186 Ibid., 81. 
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Metaphorically speaking, for Holmes, worship should be illustrated as an ellipse 
rather than as a circle. The circle has a center but the ellipse has two foci, namely, 
preaching and the eucharist. In SDA worship, the preaching focus is larger than the focus 
on the eucharist.187 
Eschatological emphasis is another area of disagreement between BEM and the 
SDA response. BEM expresses an eschatological meaning of the eucharist by noting that: 
“the eucharist opens up the vision of the divine rule which has been promised as the final 
renewal of creation, and is a foretaste of it.”188 BEM lists components of the eucharist, 
and one of them is “prayer for the return of the Lord and the definitive manifestation of 
his Kingdom”—indicating the need for an explicit eschatological referent.189  
Père Max Thurian and others drafted the Lima liturgy for the Faith and Order 
commission in 1982. This liturgical text is deeply related to BEM because, as Thurian 
himself wrote, he “searched traditional liturgical documents for elements that would 
correspond to the main points of BEM.”190 He employed “the very ancient Aramaic 
eucharistic acclamation ‘Maranatha’” as the conclusion of the presentation for the bread 
                                                 
187 The emphasis on preaching is rooted not only in a high view of the scripture but also 
in a tendency toward Arminianism in Adventist theology. See Russell L. Staples, "Adventism," in 
The Variety of American Evangelicalism, ed. Donald W. Dayton and Robert K. Johnston 
(Downers Grove: InterVarsity Press, 1991), 58, 62. Staples points out that Adventists have “an 
openness to the use of reason” and this “stemmed partly from the movement’s Arminian base,” 
“Adventism,” 62. 
 
188 BEM, 14. 
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190 Max Thurian, "The Lima Liturgy: Origin, Intention and Structure," in Eucharistic 
Worship in Ecumenical Contexts: The Lima Liturgy and Beyond, ed. Thomas F. Best and Dagmar 
Heller (Geneva: WCC Publications, 1998), 14.  
 
 62 
and the wine and also in the end of the anamnesis and the end of the commemorations.191  
In spite of these eschatological descriptions and expressions, the SDA Church 
considers that BEM is “characterized by social overtones coupled with a strong sense of 
optimism that envisions the universal transformation of society by means of the 
eucharist.”192 Eschatological dimensions of BEM have not been developed enough from 
the perspective of the SDA Church. 
 
Disagreement on Ministry 
In the section on Ministry, though the SDA Church shares many points of view 
with BEM, it nevertheless finds the document too Catholic in intent, too influenced by the 
Orthodox, Anglican and Roman Catholic members of the Faith and Order Commission.193 
Points of concern are based on the perception that in the document “tradition takes 
precedence over scripture,” and there is a “pervading theology of sacrament.”194 
Particularly on issues of ordination and ministerial structure there are points of difference. 
The SDA Church has a clear emphasis on the priesthood of all believers, while BEM 
shows an ambiguous difference “between the ordained ministers-priests and the 
‘priesthood of all believers.’”195 A sacramental connotation of ministerial ordination is at 
odds with the SDA’s understanding of ministry. As far as ministerial structure is 
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concerned, the diversity in the New Testament suggests a more flexible structure than the 
episcopacy.196  
The official response of the SDA Church to BEM illustrates the Church’s 
theological understanding of baptism, eucharist and ministry. In order to avoid any claim 
of the efficaciousness of the sacramental elements, the SDA Church tends to define 
sacraments rationalistically. Preaching is a medium through which church members 
experience Christ’s presence. However, the SDA Church does not deny the presence of 
Christ in baptism and the eucharist. How to define the symbolic meanings of baptism and 
eucharist are an assignment for future conversations about the theology of worship in the 
SDA Church.  
 
Summary 
This chapter provides a historical and theological background of meanings of the 
Sabbath for worship in the SDA Church. The SDA Church was born by discovering the 
ministry of Christ in the heavenly sanctuary as the fulfillment of prophecy in the midst of 
a setback of the Millerite movement. When Adventist eschatology met Christology, the 
SDA Church came into existence. This Christological and eschatological orientation 
characterized the development of SDA theology including an understanding of the 
Sabbath. The encounter of eschatology and Christology took place by exhaustive 
biblicism. Attention to the Sabbath was a fruit of this biblicism, reinforced by the 
eschatological and Christological background.  
Norval F. Pease and Raymond F. Holmes were the first to explore the liturgical 
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theology of the SDA Church. Pease follows the Reformers’ Merkmal of sola scriptura 
and characterizes the worship of the SDA Church as spontaneous. He finds the root of 
SDA worship in the early church’s practices that were vigorous and evangelical in nature. 
He takes a historical and biblical approach to SDA worship and this is his contribution to 
the SDA Church. Though he recognizes the universality of time as a “fundamental 
symbol of worship,” he does not discuss and develop a theology of the Sabbath for the 
context of worship.  
Rather than a historical and biblical approach to worship, Holmes elects a 
doctrinal approach. He attempts to express the distinctive doctrines of the SDA Church, 
including the Sabbath, in the context of worship. A significant contribution to the worship 
of the SDA Church is the attention that he pays to the Sabbath as theological and 
metaphorical context in which God and human beings meet. Holmes takes notice that the 
Sabbath is not only a biblical day for worship but it also has theological meanings for the 
worship of the SDA Church.  
The official response of the SDA Church to BEM provides a window to the 
theology of worship in the SDA Church. Here it becomes clear that one of the meanings 
of Sabbath worship is an opportunity to encounter the living Christ. This and other 
meanings of Sabbath worship will be discussed below. 
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 Chapter 3 
SABBATH AND SUNDAY: DIVERSITY 
IN EARLY CHRISTIAN WORSHIP 
 
The liturgical situation in the early church may more accurately be depicted as a 
labyrinth than as a city with streets laid out in checkerboard squares. In order to 
reconstruct Sabbath worship in the early church as a basis for investigating meanings of 
the Sabbath for worship in the Seventh-day Adventist Church, debates of Sabbath and 
Sunday in the twentieth and twenty-first centuries are reviewed in this chapter.  
In an exposition of the “Fundamental Beliefs” of the SDA Church, a rationale for 
keeping the seventh-day is expressed as follows: “nowhere does the Bible authorize a 
change from the day of worship God made in Eden and restated on Sinai.”1 Instead of 
worshiping on Sunday as the Lord’s Day, the Seventh-day Adventist keeps the 
seventh-day Sabbath because of this biblicism. Thus, worship in the New Testament and 
in early Christianity has great impact on the fundamental meaning regarding the Sabbath 
for the SDA Church. 
Discourse here is limited to the following two points. First, an investigation of the 
meaning of the Sabbath for worship during the early Christian period. Did the early 
church abandon the Sabbath (the seventh day of the week) or maintain it? If the church 
abandoned the Sabbath, why and when did it happen? Second, an inquiring into the origin 
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Seventh-Day Adventist Church, ed. Ministerial Association General Conference of Seventh-day 
Adventists, 2nd ed. (Boise: Pacific Press Publishing Association, 2005), 258. 
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of Sunday as the day for worship within the early church. Did the early church adopt 
Sunday (the first day of the week)? If the church adopted Sunday instead of the Sabbath, 
why and when did it occur?  
 
Debates of the 20th Century 
Willy Rordorf published Der Sonntag in 1962 and this became a classic study on 
the subject of Sunday and Sabbath worship in the early church.2 Samuele Bacchiocchi 
wrote From Sabbath to Sunday as an abridged version of his dissertation for the 
Pontifical Gregorian University in 1977.3 This study, in a practical sense, represents the 
position of the SDA Church regarding the topic and also refutes Rordorf.4 These two 
volumes represent thorough historical research and remain standard works on the topic 
even  several decades after their publication. However, Rordorf and Bacchiocchi 
reconstruct their landscapes of worship in early Christianity very differently.5 Rordorf 
assumes that Sunday as the day for worship had its inception in Jerusalem by the earliest 
                                                 
2 Willy Rordorf, Der Sonntag: Geschichte Des Ruhe--Und Gottesdiensttages Im Ältesten 
Christentum, Abhandlungen Zur Theologie Des Alten Und Neuen Testaments 43 (Zürich: Zwingli 
Verlag, 1962). The English translation was published in 1968 as Willy Rordorf, Sunday: The 
History of the Day of Rest and Worship in the Earliest Centuries of the Christian Church, trans., 
A. A. K. Graham (Philadelphia, Pennsylvania: The Westminster Press, 1968).  
 
3 Samuele Bacchiocchi, From Sabbath to Sunday: A Historical Investigation of the Rise 
of Sunday Observance in Early Christianity (Rome: The Pontifical Gregorian University Press, 
1977).  
 
4 See Kenneth A. Strand, "From Sabbath to Sunday in the Early Christian Church: A 
Review of Some Recent Literature, Part I: Willy Rordorf's Reconstruction," Andrews University 
Seminary Studies 16, no. 1 (1978): 333. Strand points out that Bacchiocchi’s study “represents a 
rebuttal of Rordorf.”  
 
5 See Gerard Rouwhorst, "The Reception of the Jewish Sabbath in Early Christianity," in 
Christian Feast and Festival: The Dynamics of Western Liturgy and Culture, ed. G. Rouwhorst P. 
Post, L. van Tongeren and A. Scheer ( Leuven, Paris, Sterling: Peeters, 2001), 232.  
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post- resurrection groups, and the importance of the Sabbath was lost because of new 
interpretations made by the early church.6 In contrast, Bacchiocchi holds that the early 
church inherited the Jewish Sabbath and kept it as the day for worship until the second 
century, and then Sunday was introduced in Rome for social and political reasons during 
Hadrian’s reign.7 In other words, Rordorf contends there was rather minimized Jewish 
influence and Bacchiocchi sees maximized continuous connections between Jewish 
practices and early Christian worship.  
Paul F. Bradshaw notes that academic circles have not generally accepted the 
thesis of Bacchiocchi and instead have supported the position of Rordorf; this includes a 
group of conservative researchers.8 SDA scholars generally support Bacchiocchi’s thesis 
with some moderate criticism. For instance, Kenneth Strand does not agree with 
Bacchiocchi regarding “his reconstruction of the origin of Easter Sunday.” Strand points 
out that Irenaeus’ letter to Bishop Victor of Rome does not read anti-Jewish sentiment 
against Quartodecimanism. According to Strand, “anti-Jewish sentiments are clear in the 
earliest second—century references to the weekly Sabbath and Sunday worship, but the 
opposite is the case regarding Quartodecimanism and the Easter Sunday.”9 
                                                 
6 Rordorf, Sunday, 216, 117-18. 
 
7 Bacchiocchi, From Sabbath to Sunday, 178, 185. 
 
8 Paul F. Bradshaw, The Search for the Origins of Christian Worship: Sources and 
Methods for the Study of Early Liturgy 2nd ed. (New York: Oxford University Press, 2002), 178, 
179. For studies on the subject by conservative scholars, see D. A. Carson, ed. From Sabbath to 
Lord's Day: A Biblical, Historical and Theological Investigation (Grand Rapids: Zondervan 
Publishing House, 1982).  
 
9 Kenneth A. Strand, "From Sabbath to Sunday in the Early Christian Church: A Review 
of Some Recent Literature, Part II: Samuel Bacchiocchi's Reconstruction," Andrews University 
Seminary Studies 17, no. 1 (1979): 91-93. 
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Reconstruction of Willy Rordorf and Samuele Bacchiocchi 
One of Rordorf’s basic questions is: “When and why did the Christian Church 
come to abandon the observance of the Jewish sabbath?”10 Rordorf finds his answer in 
the attitude of Jesus toward the Sabbath and in an eschatological interpretation of the 
Sabbath in the early church. Another problem is the origin of Sunday as the principal day 
for worship. Thus to deal with these interests, he divides his book into two sections: part 
one regarding the day of rest and part two concerning the day of worship. 
In contrast to Rordorf, Bacchiocchi considers the Sabbath as the day for worship 
in the early church until the second century. Thus the seventh-day Sabbath was 
understood not only as the Jewish Sabbath but also as the Christian Sabbath. Accordingly, 
Bacchiocchi denies the interpretation that Sunday was the day of Christian worship 
originated by the first-century Christian community in Jerusalem, but finds that the 
socio-political environment paved the way to introduce Sunday in the early second 
century in Rome. In the following, interpretations of the Sabbath by both authors, will be 
compared and contrasted. 
 
The Attitude of Jesus towards the Sabbath 
One of the points at issue is the attitude of Jesus towards the Sabbath. According 
to Rordorf, the Jewish Sabbath was fulfilled in Jesus, and Jesus’ followers celebrated 
Sunday through the experience of having meals with him after the resurrection. Rordorf 
sees reason for the fulfillment, actually abandonment, of the Jewish Sabbath in the radical 
                                                 
10 Rordorf, Sunday, 4. 
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attitude of Jesus towards the Jewish Sabbath.11 Even though there are no explicit words of 
Jesus to suggest an abandonment of the Sabbath in the New Testament, Rordorf finds 
hints of a phenomenological annulment of the Jewish Sabbath in the attitude of Jesus.12 
Rordorf recognizes difficulties in recovering an authentic picture of the historical Jesus 
from the Gospel tradition, which was constructed by the early church. At the same time 
he warns of “a danger of treating Jesus docetically and of replacing him by a mere 
cipher.”13 Following E. Lohse, Rordorf observes the possibility of a preserved “original 
historical framework” in the healing stories on the Sabbath.14 He sees with certainty “an 
inner continuity” between the kerygma and the historical Jesus and claims historicity for 
the plucking of the ears of corn on the Sabbath by the disciples in Mark 2:23ff. Through 
Jesus’ attitude toward the Sabbath, the early church understood that “the Jewish sabbath 
found . . . its fulfillment for Christians in the reality of the saving work of Christ.”15 In 
other words, “Jesus’ messianic consciousness” or “own self-proclamation” was revealed 
through the behavior of Jesus on the Sabbath.16 Thus, for Rordorf, “it is no accident that 
the inner reality of the new covenant was set forth in new worship” and “the sabbath 
                                                 
11 Rordorf claims that Jesus frequently visits the synagogue on the Sabbath to deliver his 
message but not to observe the Jewish law. See ibid., 67.  
 
12 See ibid., 54-79.  
 
13 Ibid., 55. 
 
14 See Ibid., 58, 61 and 74. Rordorf takes up following texts: Mark 2:27; 3:4; Matt. 
12:11f; Luke 14:5; Mark 3:1ff. 
 
15 Rordorf, Sunday, 79. 
 
16 Ibid., 71. 
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commandment had no binding force” to the early church.17 He concludes about the 
attitude of Jesus toward the Sabbath: “We shall see that the Jewish sabbath also found its 
fulfillment for Christians in the reality of the saving work of Christ. We shall see, too, 
that the Christian observance of Sunday originated in very close connection with the 
person of Christ and with the new worship which was based on him and his work.”18 
However, Rordorf calls for us to recognize the paradoxical situation of Jesus’ recognition 
of the Torah and his assertive breaches in its “ceremonial regulations.”19  
Rordorf’s reconstruction is problematic because intensification of the Torah by 
“the new saving reality in the person of Jesus” is almost equal to absorbing it into the 
person of Jesus as the fulfillment. In other words, the Torah is dissolved into Christology. 
His perspective appears as a modern existential interpretation and is inconsistent with the 
Jewish historical worldview that was probably shared by early Christianity.  
Bacchiocchi warns against interpreting Jesus’ attitude toward the Sabbath as an 
“anti-Judaism of differentiation” colored by early patristic perspectives.20 He interprets 
the attitude of Jesus toward the Sabbath in the Gospels as a presentation of “a new 
meaning and a new manner of observance of the Sabbath.”21 The Sabbath was viewed by 
Jesus as “active, loving service to needy souls (Mark 3:4; Matt. 12:7, 12; John 9:4)” and 
                                                 
17 Ibid., 79, 66. For Rordorf, the fulfillment is equivalent to supersedure and abolishment.  
 
18 Ibid., 79. 
 
19 Ibid., 78, 79.  
 
20 Bacchiocchi, From Sabbath to Sunday, 29. 
 
21 Ibid., 72. 
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contrary to “senseless casuistic restrictions” and “limitations” of the day.22 Thus these 
were “Sabbath reforms” to restore the “original divine intention, namely, to be a day of 
physical and spiritual well-being for mankind.”23 Jesus restored the original meaning of 
the Sabbath through his attitude that indicated Messianic fulfillment of the promises of 
redemption and liberation (Luke 4:16).24 Bacchiocchi summarizes: “The Sabbath, then, in 
Christ’s teaching and ministry was not ‘pushed into the background’ or ‘simply annulled’ 
to make room for a new day of worship, but rather was made by the Savior the fitting 
memorial of His salvation rest available to all who come to Him in faith (Matt. 11:28).”25  
A crucial question in interpreting the attitude of Jesus toward the Sabbath is: Was 
Jesus’ intention a radical abrogation of the Sabbath by his conduct or restoration of its 
original value and meaning through his actions? Most scholars adopt the former option. 
Bacchiocchi discusses the story of the man with the withered hand (Matt 12: 9-11; Luke 
6:6-11 and Mark 3:1-6) and responds to this crucial question by interpreting the questions 
of Jesus. Bacchiocchi subscribes to the latter option based on his understanding of the 
Sabbath because saving life is not contrary to “the spirit and function of the Sabbath.”26  
 
The Sabbath in the Early Church 
Rordorf assumes that the early church followed Jesus who abolished the Sabbath 
                                                 
22 Ibid., 35, 72. 
 
23 Ibid., 72. 
 
24 See ibid., 73. 
 
25 Ibid. 
 
26 Ibid., 31. See Bacchiocchi’s interpretation against Rordorf. Ibid., 31-35.  
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commandment, though not “formally annulling” it as their tradition.27 Rordorf takes up 
three ideas concerning Sabbath theology. First, he supposes a radical discontinuity 
between the Jewish understanding of the Sabbath and the early church’s interpretation of 
the eschatological sabbath, which was brought by “the person of Christ.”28 The early 
church recognized that “the significance of the sabbath had altered since the coming of 
Christ.”29 Second, this new and distinctive interpretation of the Sabbath advanced further 
and “went far beyond anything which we find in Judaism” by the manner in which Jesus 
interpreted the law in the Sermon on the Mount.30 Third, Jesus has brought the true 
Sabbath proleptically; however, the complete Sabbath “which was to go far beyond 
anything that was possible on earth, opened up a new way of thinking of the Sabbath at 
the consummation.”31 The true Sabbath is almost a synonym for salvation in Christ, thus 
Rordorf has put a strong emphasis on the “christo-centric” character of the Sabbath.32 All 
three of these ideas are interrelated and “revolve round the person of Christ.”33  
A Christocentric interpretation is pertinent as far as the theological nature of the 
Sabbath is concerned. The Sabbath is resolved into Christology in the interpretation of 
Rordorf. In other words, Rordorf’s conceptualization of the Sabbath should be examined 
                                                 
27 Rordorf, Sunday, 88, 117. 
 
28 Ibid., 118. 
 
29 Ibid., 88. 
 
30 Ibid., 118. 
 
31 Ibid. 
 
32 Ibid., 117. 
 
33 Ibid., 118. 
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so that it may vitiate the richness of the Sabbath as a spiritual and liturgical experience. 
This will be reexamined and discussed in a later chapter. 
At the Apostolic Council described in Acts 15, the topic of the Sabbath was not a 
matter of discussion. Rordorf supposes that the Gentile Christians were “granted freedom 
from the sabbath commandment together with their freedom from the other regulations of 
the Mosaic law.”34 He speculates that “the sabbath had lost its authority for Gentile 
Christians,” but Paul still had to fight against influences to maintain the Jewish Sabbath 
for Gentile Christians.35 For Rordorf, Galatians 4:8-11 is exactly an example of this 
interpretation. 
Rordorf admits a separation between Sabbath theology and Sabbath practice in 
the early church.36 The early Palestinian church, “at least outwardly, maintained the 
sabbath” because no trace of persecution by abstaining from Sabbath keeping is found. 
Rordorf finds several evidences of Sabbath keeping: 
If the primitive Palestinian church had no longer kept the Sabbath, we should 
have almost certainly expected such persecutions from the Jews in much the same 
way as, in the life-time of Jesus, one of the principal causes of conflict was the 
fact that Jesus did not observe the Sabbath. Moreover, we know that the 
Christians (again we must say, outwardly at least) remained in the Jewish 
community. In all probability, for instance, they continued to pay the temple tax 
(Matt. 17.24-27) and continued to practice circumcision, although we have no 
explicit evidence for this. Also we should not overlook the fact that at first they 
sought for converts to the new faith only among their Jewish brethren (Matt. 
10.5f., 23). In addition we hear that the primitive Church practiced fasting (Matt. 
6.16ff; Mark 2.18ff. par.; 9.29; Acts 13.3; 14.23; Didache 8.1) and possibly had its 
own food laws (Acts 10.14). Of particular importance in the investigation of 
Sabbath practice is a passage like Matt. 24.20, “Pray that your flight (in the last 
                                                 
34 Ibid., 130. 
 
35 Ibid. 
 
36 Ibid., 118. 
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tribulation) may not be in winter or on a Sabbath.” There can be seen behind this 
saying an almost exaggerated dread of infringing the holy day. This may have 
been derived from late Jewish apocalyptic or from nationalist and zealot circles; 
for this reason it could not be used as a direct source for the theology of 
Palestinian Jewish Christianity. The very fact, however, that this saying was 
preserved among Jewish Christians is sufficient proof of the high regard in which 
they held the Sabbath.37 
Rordorf claims that the Sabbath theology of the early church “lends itself to fairly clear 
presentation, it is much more difficult to grasp the details of Sabbath practice.”38 Was the 
Sabbath theology in early Christianity uniformly understood and accepted by the various 
communities? Rordorf suggests a mere outward observation of the Sabbath by the 
Palestinian church but this is speculative.39 There is no clear evidence that the church 
only outwardly kept the Sabbath. 
Bacchiocchi opposes the popular thesis that “attributes to the Apostolic 
community of Jerusalem the initiative and responsibility for the abandonment of the 
Sabbath and the institution of Sunday worship.”40 One of the crucial points of the 
discussion is regarding an understanding of the relationship of the early Christian 
communities. For instance, Bacchiocchi mentions “the place for Christian gatherings.”41 
The Gospels and Acts record that Jesus and Paul often visited synagogues (e.g., Mark 
1:21-28; 3:1-6; 6:2; Matt. 4:23; Luke 4:15, 16-30, 31ff., 44; 6:6; 13:10-17; John 6:59; 
                                                 
37 Ibid., 119, 120. 
 
38 Ibid., 118. 
 
39 Ibid., 119. 
 
40 Bacchiocchi, From Sabbath to Sunday, 132. See Rordorf, Sunday, 237. 
 
41 Bacchiocchi, From Sabbath to Sunday, 135-42. 
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18:20; Acts 18:4,19; 13:5, 14, 42, 44; 14:1; 17:1, 10, 17).42 Then, Bacchiocchi interprets 
the liturgical situation in the early church: “the language of the Jewish worship—sacrifice, 
offering, priest, elder—remains in use. It is obvious that all of these were reinterpreted in 
the light of their Messianic fulfillment—of the Christ-event. There is no hint however 
that their new faith caused the immediate abandonment of the regular worship places of 
the Jews.”43 He agrees that separation from Judaism contributed to the shift from the 
Sabbath to Sunday, but it was “a later development.”44  
Silence regarding the Sabbath in the Apostolic Council in Acts 15 is a decisive 
point for interpreting the subject of the Sabbath and Sunday in the early church. 
Bacchiocchi and Rordorf interpret this silence in the Council in very different ways. 
Bacchiocchi disputes Rordorf’s position:  
But how can some interpret the silence of the Council on the Sabbath question as 
“the most eloquent proof that the observance of Sunday had been recognized by 
the entire apostolic Church and had been adopted by the Pauline Churches”? That 
such a drastic change in the day of worship had been unanimously accomplished 
and accepted, without provoking dissension, is hard to believe in view of several 
factors.45  
Bacchiocchi illustrates a Jewish theological orientation in the Jerusalem church by listing 
the three following points: 1) there were many Jewish converts including “a great many 
of the priests” (Acts 6:7), 2) there were “many thousands of Jews . . . among the Jews of 
those who believed” and “they are all zealous for the law” (Acts 21:20), and 3) the 
                                                 
42 Ibid., 138. 
 
43 Ibid., 139. 
 
44 Ibid., 140. 
 
45 Ibid., 147. See Rordorf, Sunday, 219. 
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concern of the leaders of the Jerusalem church when Paul visited about 58 CE (Acts 
21:24).46 Thus, he concludes that this tendency makes it improbable to interpret silence as 
the proof for the Christian Sunday by the Council in 49-50 CE. Bacchiocchi regards the 
“view” of the predominant leadership of the Jerusalem church as essential on this subject 
at least prior to the destruction of Jerusalem in 70 CE. He is confident of Sabbath-keeping 
in the Jerusalem church by 70 CE:  
the Jerusalem Church has firmly established that the primitive Christian 
community there was composed primarily of and administered by converted Jews 
who retained a deep attachment to Jewish religious customs such as 
Sabbath-keeping. It is therefore impossible to assume that a new day of worship 
was introduced by the Jerusalem Church prior to the destruction of the city in AD 
70.47  
Bacchiocchi assumes that after the destruction of Jerusalem in 70 CE, the Sabbath 
continued as the day of worship. “The historians, Eusebius (ca. 260-340 CE) and 
Epiphanius (ca. 315-403 CE), both inform us that the Church of Jerusalem up to the siege 
of Hadrian (135 CE) consisted of converted Hebrews and was administered by 15 
bishops from the ‘circumcision,’ that is, of Jewish extraction.”48  
As the title of Bacchiocchi’s publication From Sabbath to Sunday indicates, he 
believes Sabbath and Sunday did not overlap in Christian practice. Thus, while the 
Jerusalem church observed the Sabbath, there was no possibility of Sunday worship by 
the same church. He rejects the possibility that the Jerusalem church observed both the 
Sabbath and worship on Sunday. 
                                                 
46 See Bacchiocchi, From Sabbath to Sunday, 142-46. 
 
47 Ibid., 151. 
 
48 Ibid., 153. Bacchiocchi is quoting from Eusebius, HE 4, 5, 2-11 and Ephiphanius, 
Adversus haereses 70, 10, PG 42, 355-356. 
 
 77 
 
The Beginning of Sunday as the Day for Worship 
Rordorf clearly distinguishes between the Sabbath as the day of rest and Sunday 
as the day of worship.49 Sunday is not the day of rest as the Christian version of the 
Jewish Sabbath but the day for worship for the early church until “the time of the 
Emperor Constantine the Great.”50 In other words, Rordorf sees a radical discontinuity 
between the Jewish Sabbath and Christian Sunday. Rordorf notices that “the evidence for 
the early history of the Christian Sunday is scanty,” thus, honestly he admits that he has 
to venture “into the field of pure hypothesis” and employs “ex post facto judgments.”51  
The appearance of Jesus and the Lord’s Supper are keys to interpreting the 
beginning of Sunday as the day of worship for Rordorf. He concludes his research with 
an epigrammatic expression: “no Lord’s Supper without Sunday, no Sunday without the 
Lord’s Supper.”52 He maintains that the appearances of Jesus after the resurrection to his 
disciples (Luke 24:13-43; John 21:19-29) connect to the selection of Sunday as the day 
for worship.53 It is essential for Rordorf that the disciples of Jesus were assembled at a 
meal when they encountered resurrected Jesus.54 According to the Gospel of John, Jesus 
appeared to his disciples eight days later (John 20:26) and Rordorf supposes “the 
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51 Ibid., 3, 4. 
 
52 Ibid., 303. 
 
53 See ibid., 215-37. 
 
54 Bacchiocchi, From Sabbath to Sunday, 232. 
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liturgical usage” in this expression.55 For Rordorf, the regular appearances support not 
only the connection between Sunday and the Lord’s Supper but also the Jerusalem origin 
of a Christian Sunday. Even though he reinforces his position with the text of Acts 10: 41, 
it is telling that no meal is mentioned with the appearance of Jesus, in John 20.  
Bacchiocchi also examines relations between “resurrection-appearances” and the 
origin of Sunday worship.56 He recognizes the importance of the resurrection by careful 
examinations of all the New Testament texts mentioning the event; however, he 
concludes that “it does not provide any indication regarding a special day to 
commemorate it” and criticizes it as a “petitio principii.”57  
Bacchiocchi points out that, in 1 Corinthians 11, Paul wrote about the institution 
of the Lord’s Supper that was “designed to commemorate” not Christ’s resurrection but 
the “Lord’s death until he comes.”58 In the Gospels, when “Christ infused into the rite a 
new meaning and form,” the main motif was not resurrection but rather “expiatory death” 
(Matt. 26:28; Mark 13:24; Luke 22:15, 17,19).59 Therefore, Bacchiocchi does not see a 
direct correspondence between the resurrection and the Lord’s Supper. He maintains that 
the resurrection of the Lord did not provide the opportunity to institute Sunday as the new 
day of worship for the New Testament church.  
According to Bacchiocchi, in post-New Testament literature, such as the Didache 
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58 Ibid., 76. 
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and Clement’s Epistle to the Corinthians, the resurrection was not mentioned as the 
reason for the Sunday; one must wait for the writings of Ignatius, Barnabas and Justin to 
find a causal connection. However, the resurrection was added as the secondary cause for 
Sunday worship in the literature.60 Moreover, “Passover, which later became the annual 
commemoration of the resurrection held on Easter-Sunday, initially celebrated primarily 
Christ’s passion and was observed by the fixed date of Nisan 15 rather than on Sunday.”61 
Thus, Bacchiocchi concludes that it is untenable to claim the resurrection of Christ as the 
reason for the origin of Sunday worship in the early church.62 
Rordorf finds a regular pattern of Sunday evening meals in the New Testament.63 
In contrast, Bacchiocchi recognizes an irregular pattern of the meals that were shared by 
Jesus and his disciples. Even though, in John 20 no reference to any meal is found in the 
text, Rordorf uses it as an illustration for the regular pattern of Sunday evening meals 
because of the fact “eight days later” Jesus appeared to the disciples.64 In Luke 24:42-43, 
Jesus had a piece of fish instead of bread and wine. Bacchiocchi concludes that meals 
“occurred at different times, places and circumstances, and in those instances where 
Christ ate, he partook of ordinary food (like fish), not to institute a Eucharistic Sunday 
worship, but to demonstrate the reality of his bodily resurrection.”65 
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Three Key Texts for Sunday Worship in the New Testament 
Rordorf reviews three well-known New Testament texts to support or at least 
allude to Sunday worship in the early church.66 Bacchiocchi also examines the three key 
texts generally used as evidence for the early observance of Sunday worship that Rordorf 
also uses: 1 Cor. 16:1-2; Acts 20:1-11 and Rev. 1:10. Although Rordorf and Bacchiocchi 
investigate the same passages, their results are different and almost opposite.  
 
1 Corinthians 16:1ff 
Paul encouraged members of the Corinthian church to put aside part of their 
income for contribution to the saints of the Jerusalem church. Rordorf pays attention to 
the expression of “the first day of every week (kata. mi,an sabba,tou)” even though the 
contribution is saved at the home.67 Paul instructed the Corinthians to prepare their 
contribution on Sunday. Rordorf assumes that “the first day of the week had a particular 
significance for the Gentile Christian churches” and 1 Cor. 16:1ff “could be a pointer” in 
the direction of a transition from the Jewish Sabbath to Christian Sunday.68 However, as 
Rordorf himself notes, “there is, of course, nothing said in 1 Cor. 16.1f. about the reason 
why Sunday had been given this particular significance in the Gentile Christian 
churches.”69 For Rordorf, 1 Cor. 16:1ff. is one section of the mosaic picture that alludes to 
the Christian Sunday in the early church. Thus, he needs more pieces of information to 
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form a clear picture of Christian Sunday worship in the early church. He looks more to 
the next passage, which suggests Sunday worship in Acts. 
Paul promoted a fund-raising plan in the Corinthian church for the poor of the 
Jerusalem church with a unique direction: “on the first day of every week, each of you is 
to put aside and save whatever extra you earn, so that collections need not be taken when 
I come” (1 Cor. 16:3). Bacchiocchi focuses on the phrase “by himself (parV e`autw/|)” that 
suggests not public worship but private saving individually.70 Moreover, for Bacchiocchi, 
“it would appear then that Paul’s recommendation to take up a private rather than a 
collective congregational collection on Sunday, suggests that on such a day no regular 
public services were conducted.”71 For the appointment of the first day of the week, he 
suggests following reason: “While it is difficult at present to determine what economic 
significance, if any, was attached to Sunday in the pagan world, it is a known fact that no 
financial computations or transactions were done by the Jews on the Sabbath.”72 Thus, 
Bacchiocchi concludes that Paul’s recommendation to prepare for the contribution “on 
the first day of every week” was based on more practical than on theological reasons.73  
 
Acts 20:7-12 
Paul stayed in Troas for seven days and set sail on his last journey to Jerusalem. 
The day before his departure, Paul and the Christian community in Troas met to break 
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bread “on the first day of the week” (v. 7). Rordorf explains the expression “break bread” 
(kla,sai a;rton) as “a technical term for the Christians’ assembling for worship.”74 
Therefore, a combination of “the first day of the week” and “break bread” in the text 
“leads to the conclusion that it really did have something to do with assembly for worship 
and with breaking of bread and that the worship of the Christian community did at that 
time take place on Sunday.”75 However, Rordorf recognizes that “in Acts 20.7ff. it is clear 
that the gathering was in the evening, but it is not clear whether it took place on Saturday 
evening or on Sunday evening.”76 Following the Jewish reckoning of time, that evening 
was Saturday; the new day begins with sunset for the Jewish people. In contrast, 
following the Roman reckoning of time, the meeting was Sunday evening because the 
new day starts from midnight. Rordorf speculates that the meeting at Troas was held on 
Sunday evening for three reasons. First, the letter of Pliny gives evidence of a Sunday 
evening Christian gathering.77 Second, the risen Lord appeared on Sunday evening to the 
disciples (John 20:19) and “this took place in connection with a meal in the evening.”78 
However, an evening meal is not mentioned in John 20:19, 26: the disciples were in the 
house and the door was locked for fear of the Jews. Then, Jesus came in and said, “Peace 
be with you” to them. They might have had evening meals with Jesus but no such 
information is found in the text. Third, no primitive Christian documents suggest weekly 
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worship on Saturday evening.79 Thus, Rordorf concludes that the early church observed 
the Lord’s Supper on Sunday evening. 
Acts 20:7-11 is one of the notable texts in the New Testament for an investigation 
of the origin of Sunday worship because of the combination of “the first day of the week 
(th/| mia/| tw/n sabba,twn)” and “break bread (kla,sai a;rton).” It looks evident that this text 
illustrates Sunday worship in the apostolic church. However, Bacchiocchi argues that this 
meeting in Troas is not so simple to interpret as a proof of Sunday observance. 
Bacchiocchi examines the timing and nature of the meeting: “was the time and nature of 
the Troas gathering ordinary or extraordinary, occasioned perhaps by the departure of the 
Apostle? Since it was an evening meeting, does the expression ‘first day of the 
week—mia/| tw/n sabba,twn’ indicate Saturday night or Sunday night?”80  
Regarding the time, Bacchiocchi interprets the narrative to show that the meeting 
was held from Saturday evening to Sunday morning rather than Sunday evening to 
Monday morning because “Luke uses consistently in his narrative the Jewish time 
reckoning.”81 Bacchiocchi lists Luke’s use of the Jewish calendar: the days of 
Unleavened Bread (Acts 12:3, 4; 20:6), the day of Pentecost (Acts 20:16), and his respect 
for religious customs (Acts 18:4; 17:2; 16:13; 15:21; 13:14, 42, 44).82 However, 
Bacchiocchi comments that the nature of the meeting is more important when considering 
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the association of Sunday worship with this text.83 The meeting occurred on Sunday even 
though it was Saturday-Sunday (Jewish time reckoning) or Sunday-Monday (Roman time 
reckoning). Bacchiocchi sees a point of discussion in the timing of the “breaking of 
bread.” It “took place after midnight” (Acts 20:7, 11); and “this unusual time would 
suggest more an extraordinary occasion than a habitual custom.”84 Bacchiocchi also 
suggests that Luke “gives no less than thirteen time references to report the various stages 
of Paul’s journey in the “we section” of Acts; thus, it is probable that “the mention of the 
gathering on the first day of the week, rather than being a notice of habitual 
Sunday-keeping, is one of a whole series of chronological notes with which Luke fills the 
narrative of this voyage.”85 Bacchiocchi concludes that the meeting at Troas was “a 
special gathering and not of a regular Sunday worship custom.”86 
 
Revelation 1:10  
The author of Revelation was on the island of Patmos on the Lord’s day (evn th/| 
kuriakh/| h`me,ra ). The expression “the Lord’s day” occurs once in the New Testament (Rev. 
1:10), but “the Lord’s” appears again in conjunction with the Lord’s Supper (1 Cor. 
11:20). Rordorf contends that there is no direct connection between these two texts.87 To 
investigate the meaning of “the Lord’s day” in Rev. 1:10, Rordorf considers together 
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Didache 14:1, Ignatius’s Epistle to the Magnesians 9:1, and the Gospel of Peter 35:50, 
and concludes that “the Lord’s day” is “a new Christian designation for the weekly 
Sunday” that seems to originate in Asia Minor or Syria.88 According to Rordorf, the 
expression “the Lord’s day” is found in Rev. 1:10 since “the seer by referring to the day 
wishes to emphasize that he received his revelation on Patmos in exile on the Church’s 
day of worship.”89 Rordorf gathers pieces of records and reconstructs the day for 
Christian worship in the early church.  
On the one hand, Rordorf admits that he does not discover “for certain the origin 
of the observance of Sunday,” and, on the other, he concludes in his study that “the 
Christian observance of Sunday is a genuinely Christian creation which reaches back into 
the oldest period of the primitive community and even to the intention of the risen Lord 
himself.”90 In other words, Rordorf reconstructs his conclusion by circumstantial 
evidence and this suggests other possible reconstructions regarding the origin of Christian 
Sunday worship. 
The expression “the Lord’s Day” in Rev. 1:10 Bacchiocchi leads to considerable 
discussion regarding the origin of Sunday worship. Bacchiocchi indicates three possible 
interpretations of the phrase: 1) Sunday, 2) Easter Sunday and 3) the eschatological day 
of Christ’s return and judgment.91 Bacchiocchi selects the third one as the most adequate 
interpretation. Here again definite evidence or interpretations appear to be nonexistent, 
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thus, reconstruction is needed to define the phrase “the Lord’s Day.” 
In order to define the relation between Sunday and the Lord’s Day, according to 
Bacchiocchi, internal evidence in the New Testament is not sufficient, and so he turns to 
the three patristic documents also examined by Rordorf.92 In these three documents the 
adjective “Lord’s” appears without the noun “day,” and Bacchiocchi claims that only in 
the Gospel of Peter is “Sunday unmistakably designated.” 93 According to Bacchiocchi, 
the phrase “Lord’s Day” cannot be legitimately defined by later usage and the 
explanations of Barnabas and Justin Martyr, for they differ theologically, and resurrection 
is not the main point of the discussion.94 Only investigation of “the text, context, and the 
teaching of the New Testament” determine the meaning of the “Lord’s Day” in Rev. 
1:10.95 Bacchiocchi concludes that since in the New Testament Sunday is always called 
“the first day of the week,” it would be peculiar to refer to the same day with a different 
expression.96 
Another interpretation of the “Lord’s Day” in Rev. 1:10 is the annual Easter 
Sunday. Bacchiocchi recognizes the merit of this thesis given the likelihood that the 
weekly Sunday developed in conjunction with an annual Easter Sunday.”97 However, 
Bacchiocchi suggests that this thesis does not apply to Rev. 1:10 because the Revelation 
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“derives from the Quartodeciman area of the province of Asia.”98 The Quartodecimen 
observed the Passover by Jewish reckoning on the 14 Nisan rather than on Sunday. Thus, 
Bacchiocchi concludes that it is improbable for Easter Sunday to be the meaning of the 
“Lord’s Day” in Rev. 1:10.99 
Bacchiocchi considers that the “Lord’s Day” in Rev. 1:10 is most plausibly 
understood as the eschatological day of the Lord; the reference to “trumpet” in the verse 
may give support to the eschatological connection.100 He assumes that the eschatological 
context of the Revelation suggests “not a literal 24-hour day but rather the great day of 
the Lord to which John was transported in vision to be shown by symbolic imagery the 
events preceding and following Christ’s coming.”101 To support this position, Bacchiocchi 
notes “the predominant place which ‘the day of the Lord’ occupies in the thinking and 
life of the early Christians.”102 This eschatological orientation sustained their hope and 
ethical conduct (1 Thess. 4:16-18; 1 Cor. 15:23, 52; 1 Cor. 1:8; 2 Peter 3:10-12).103 
Bacchiocchi concludes that the phrase “Lord’s Day” in Rev. 1:10 is a reference to “the 
day of the Lord” connected with the second coming and last judgment.104 
Rordorf and Bacchiocchi describe the Sabbath in the New Testament and early 
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church very differently because there is no clear evidence to reconstruct the picture of 
early Christian worship. It is appropriate to regard Rordorf as having a 
theological-Christological interpretation regarding the Sabbath and Bacchiocchi as 
resorting to biblicism and finding evidence more in the biblical text than in theological 
interpretation. One significant difference is how Rordorf and Bacchiocchi see the 
relationship between Judaism and Christianity in the very early stage. Rordorf regards the 
relation between Judaism and Christianity as discontinuity. In contrast, Bacchiocchi sees 
more continuity between them.     
 
Debates of the 21st Centuries 
Scholarly debates continue on the topic of Sabbath and Sunday as the day for 
Christian worship in the early church. Two distinctive studies deserve particular attention 
here in regard to the meaning of the Sabbath for worship. The first is “The Reception of 
the Jewish Sabbath in Early Christianity” by Gerard Rouwhorst, a Roman Catholic 
scholar and specialist in the history of liturgy and theology.105 One focus of his research is 
the relation between early Christian and Jewish ritual traditions. The second is a 
published dissertation: Encountering the Rest of God: How Jesus Came to Personify the 
Sabbath, by Henry Sturcke.106 Sturcke has a unique dual ministerial credential, for he is 
affiliated both with the Worldwide Church of God and the Swiss Reformed Church.107 
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Sturcke’s exploration is principally academic but at the same time his existential concern 
is reflected.108 As a member of the Worldwide Church of God he has observed the 
seventh-day Sabbath for a long period of time. Now the church has changed its 
interpretation of the day of worship from the seventh-day Sabbath to Sunday. Even 
though the area of his dissertation is New Testament studies, Sturcke concludes his 
investigation with a “Hermeneutical Reflection” that is a strong criticism of present 
Sabbatarians or Sabbatarian groups. He also includes a “Reference for Contemporary 
Worship Practice” as a theological-liturgical reflection on the results of his research.109 
This approach suggests his strong theological interests on the subject. His thesis mostly 
supports the change in his denomination, but this does not mean that his work is 
apologetic.  
It is worth noting a new trend in liturgical studies before examining the 
contributions of Rouwhorst and Sturcke. Paul F. Bradshaw describes a new approach to 
scholarship on early Christian worship as follows:  
We know much, much less about the liturgical practices of the first three centuries 
of Christianity than we once thought that we did. A great deal more is shrouded in 
the mists of time than we formerly imagined, and many of our previous confident 
assertions about “what the early Church did” now seem more like wishful 
thinking or the unconscious projections back into ancient times of later 
practices.110 
In addition, he points out that a greater variety of patterns of worship could have existed 
than previously thought and variant traditions could have coexisted alongside each 
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other.109 Thus, the principal day in the week for Christian worship—Sabbath or 
Sunday—may be more complex than has been assumed.  
 
A Reconstruction of Gerard Rouwhorst’s Argument 
Rouwhorst sees significant reasons for taking up the subject of Sabbath and 
Sunday in early Christianity once again: 1) the lack of consensus on the subject and 
remaining unsolved questions; 2) considerable progress in research especially by the 
publication of all the documents of Qumran; and 3) the need to balance the most relevant 
questions and to throw some new light on the subject because even academic research is 
“always affected—at least to some extent—by the specific views and preoccupation of 
the scholars.”111  
Rouwhorst notes positive and negative aspects of the Sabbath during the 
post-exilic period. The Sabbath was a day of rest for virtually everybody from 
freepersons to slaves and this positive aspect is generally agreed.112 In contrast, the 
prohibition of work and certain activities on that day has, so to speak, negative 
implications.113 Rouwhorst claims that regulations regarding the Sabbath increased during 
and after the post-exilic period, resulting in a “Sabbath-halakha” that would have been 
present at the emergence of Christianity.114 He carefully avoids oversimplification and 
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points out that various Jewish groups interpreted the Sabbath-halakha in a different ways. 
Therefore, not all the people followed these guidelines.115 
Rouwhorst gives special attention to the festive nature of the Jewish Sabbath in 
sketching the complicated relations between Sabbath and Sunday.116 Prior to the Common 
Era, the Sabbath was a liturgical meeting in the synagogues in Palestine and in the 
Diaspora.117 He describes the joyful character of the Sabbath day among the Jewish 
people at the beginning of the Common Era, for Sabbath was viewed as a remembrance 
of the creation of the world as well as of the Exodus from Egypt.118 This festive aspect of 
Sabbath has garnered little attention in past studies, claims Rouwhorst, and he notes that 
writers often interpret Sabbath-halakha as an “outrageous, heavy and even inhuman 
burden.”119 One of Rouwhorst’s keenest criticisms is that the past research on the subject 
“look[s] at the Sabbath exclusively from the viewpoint of (Christian) outsiders and do[es] 
not undertake any attempt to understand this phenomenon from inside.”120 Rouwhorst 
observes: 
A scholar who starts from a negative view concerning that day, will usually be 
inclined to assume early Christians were also opposed to it and he will be apt to 
minify and to explain away eventual traces of its survival in early Christianity. 
Conversely, it may be expected that Christian scholars who take a more positive 
and sympathetic attitude towards this day, will be more inclined to reckon with 
the possibility that the observance of the Sabbath continued in early Christianity 
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in one way or the other.121 
He suggests that the presupposition that many Jews regarded the Sabbath as a burden 
contributes to a misunderstanding of the relation between Sabbath and Sunday in the 
early church.122 
 
Sabbath in the Early Church 
Rouwhorst finds the joyful and festive nature of the Jewish Sabbath as the 
background of the Sabbath in the early church. In this section, Rouwhorst’s 
interpretations regarding the attitude of Jesus toward Sabbath, and Sabbath and the first 
day of the week in the New Testament texts, are examined in brief. 
 
The attitude of Jesus toward the Sabbath 
Scholars remain divided regarding the interpretation of Jesus’ attitude toward the 
Sabbath found in the Gospels. Rouwhorst finds two principal reasons for the lack of 
agreement: the lack of evidence outside the Gospels regarding Jesus’ attitude toward 
Sabbath “theological hidden agendas,”123 and the lack of common definitions for 
“Sabbath” and “Sunday.”124  
Rouwhorst avoids extreme interpretations of Jesus’ attitude toward the Sabbath, 
neither advocating a view of the total abolition of Sabbath observance nor the ongoing 
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obligation of the Sabbath even for Gentile Christians.125 Regarding the issue of the 
historical Jesus, Rouwhorst does not take a radical position and comments that “it seems 
difficult to me to radically deny the historicity of all the passages describing Jesus’ 
behaviour on Sabbath.”126 Noting the debates between Jesus and the Pharisees on Sabbath 
observance recorded in the Gospels, he posits that “either Jesus himself or otherwise the 
first Christian communities must have been involved in discussion about this subject and 
have advocated some more or less liberal position with regard to this issue.”127 At the 
same time, he is careful enough to recognize that “there is no hard evidence that Jesus 
ever contravened any written rule of the Torah concerning the Sabbath.”128 Jesus might 
have taken a liberal course or have been “a non-halakhic or a low-halakhic Jew” and had 
no intention to abrogate the Sabbath.129  
Rouwhorst concludes that the Jewish background of Jesus makes it impossible to 
denounce “every trace of the survival of the Jewish Sabbath observance that may be 
found in the history of Christianity, as being in contradiction with his radical intention.”130  
While Rouwhorst indicates that large Jewish-Christian groups kept the Sabbath, 
he contends that the debates regarding the observance of the Sabbath recorded in the 
Synoptic Gospels indicate the existence of ongoing questions among certain Christians 
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about the Sabbath.131 Rouwhorst takes the position that Gentile Christians did not observe 
the Sabbath, although he gives no specific evidence to support his claim.132 Rouwhorst 
concludes: “there is no evidence of early Christian attempts, dating prior to the rise of 
Gentile Christianity, to abolish the Sabbath as an institution for both Jews and Jewish 
Christians.”133  
 
Sabbath and the first day of the week 
Regarding the beginning of Christian Sunday worship, Rouwhorst does not agree 
with Bacchiocchi, who set the date in the second century in Rome. He brings to view 
earlier references to attest the existence of Sunday, among them the Didache, the  
Letter of Barnabas, and the writings of Pliny and Ignatius.134 Rouwhorst finds biblical 
evidence related to Sunday worship more so in Acts 20:7ff than in Rev. 1:10 or 1 Cor. 
16:2,135 and in the expression “breaking the bread”(kla,sai a;rton) of Acts 20:7 the “more 
pregnant meaning” of “a ritual action taking place at the beginning of this meal . . . which  
in early Christianity soon became considered as one of the most crucial moments of the 
Eucharist.”136 In comparison with Rouwhorst, Bacchiocchi interprets the meal in Acts 
                                                 
131 Ibid., 248. 
 
132 Ibid. 
 
133 Ibid., 249. 
 
134 Ibid., 250. 
 
135 Rouwhorst comments on 1 Cor. 16:2, “it is singularly uninformative about the origins 
and the character of that Christian day,” 251.  
 
136 Ibid., 250-51. Against Rordorf, but along with Bacchiocchi and other scholars, 
Rouwhorst claims that the meeting at Troas took place from Saturday evening to Sunday. See 
ibid., 252. 
 95 
20:7 as an ordinary one since he assumes that the Lord’s Supper would follow the pattern 
of the Last Supper. Bacchiocchi’s presupposition appears to Rouwhorst to be too limited 
in its understanding of the Eucharist in the early period.”137  
Rouwhorst points out another aspect to support the existence of a regular Sunday 
eucharist from the fact that there is no clear evidence of disputes regarding this day 
between Jewish Christians and Gentile Christians.138 He considers this “an indication of 
its antiquity and its rather early Jewish Christian roots.”139 Rouwhorst reconstructs early 
Christian worship by reading between the lines of the texts and the implied meaning of 
liturgical expressions such as “breaking the bread.” He criticizes Bacchiocchi’s thesis as 
too narrow, but put the other way around, Rouwhorst’s thesis may appear too wide for 
Bacchiocchi.  
Rouwhorst speculates that Christian worship on the first day of the week 
developed as an “extension of the Sabbath service to Saturday evening” that in the 
earliest church was attended by both Jewish and Gentile Christians.140 These Sunday 
meetings arose at time when Jewish Christians constituted the largest group.141 
Rouwhorst considers that the differences between Sabbath and Sunday should be 
emphasized more than their similarities. Sabbath was the day of rest and Sunday was not. 
No trace of a regular reading of scripture including the Torah and the Prophets was 
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observed on Sunday; and a rite or ritual gesture relating to the Sabbath celebration at 
home did not have a counterpart on Sunday.142 
 
Sabbath in the Second to Fourth Centuries CE 
Rouwhorst recognizes a liturgical transition of the Sabbath to Sunday in the first 
four centuries. He insists upon the liturgical and theological significance of the Sunday 
rest rather than on the biblical and historical origin of the day. 
 
Traces of the Sabbath in the Second and Third Centuries CE 
Rouwhorst claims that Sabbath observance continued in the second and third 
centuries CE among minorities of Christians based on the evidence of passages in the 
Apostolic Constitutions that originated from the region of Antioch toward the end of 
fourth century.143 The documents “testify to a very high appreciation of the Sabbath,”144 
and explains what Rouwhorst sees as the “continuity between the early Christian Liturgy 
of the Word, the first part of the Sunday eucharist as described by Justin, and the reading 
from the Torah and the Prophets in the Synagogue, especially on the Sabbath.”145 
Rouwhorst assumes that this continuity was established by Jewish Christians who 
observed the Sabbath but that it was not directly imported from the synagogue.146 He 
                                                 
142 Ibid. 
 
143 Ibid., 259. 
 
144 Ibid. 
 
145 Ibid., 257. 
 
146 Ibid., 259. 
 
 97 
contends that “there are strong indications that the reading from the Torah and the 
Prophets persisted for a considerable time among a number of churches with a more or 
less Jewish background and that this practice finally had a bearing on the liturgical 
traditions of Gentile Christianity, both on their celebration of the Saturday/Sabbath as on 
their way of reading from the Bible in the Sunday Eucharist.”147 
 
The Fourth Century: Sunday becomes a Day of Rest 
Rouwhorst raises an important question: the meaning of the “sabbatisation” of 
Sunday after the promulgation of rest by Constantine in 321 CE.148 During the first three 
centuries CE, the notion of “rest” was not connected with the Christian Sunday.149 
Rouwhorst notes that it is difficult to determine whether Emperor Constantine’s 
motivations to associate a public day of rest with the Christian day of worship were 
“specifically Christian” or the result of a “so-called solar piety.”150 Constantine’s 
promulgation nevertheless played a significant role in the sabbatisation of Sunday, and 
the seventh-day Sabbath functioned as a model for the Christian Sunday as the day of 
worship and rest.151  
Rouwhorst considers that the theological essentiality of the Sunday rest is not 
ascribed to the period of the origin but on the further developed liturgical tradition, “even 
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if it does not appear to be immediately in line with the practice of the first or of the first 
three centuries.”152 Rouwhorst has more concern with the function of rituals and festivals 
than with its historical origin.153  
Rouwhorst recognizes a significance to the rhythm of festal celebration and 
abstention from work and considers that the theological importance of Sunday as a day of 
rest is not dependent on the antiquity of the connection or on Jesus’ own views of the 
Sabbath. 154 He claims the importance of reconsidering the aspect of rest in worship given 
that Jesus did not reject the Sabbath radically, Jewish Christians observed of Sabbath, and 
Gentile Christians adopted elements from Jewish practice.155 Rouwhorst concludes his 
research with the observation on the reception of the Jewish Sabbath in early Christianity 
that “there was more continuity than Christian scholars are sometimes inclined to believe 
and rupture that undeniably took place in the first and second century was not as drastic 
as often is suggested, not even in Gentile Christianity and most probably not everywhere 
to the same degree.”156  
Rouwhorst avoids a biased view of the Jewish Sabbath as burdensome and 
legalistic, and instead recovers its festive nature. He clearly distinguishes Sabbath and 
Sunday because one is the day of rest and the other is not. However, he recognizes 
liturgical development of Sunday as the day of rest in the fourth century under 
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Constantine in 321 CE. Rouwhorst evaluates the liturgical and theological importance of 
the day of rest out of a concern not for the historical origin but for the liturgical function 
of the Sabbath and Sunday. 
 
A Reconstruction of Henry Sturcke’s Thesis 
Henry Sturcke’s recent work on the subject, Encountering the Rest of God: How 
Jesus Came to Personify the Sabbath, is important to this study. Sturcke’s purpose is to 
explore the reasons for a “radical shift” from the Jewish Sabbath to the Lord’s Day in the 
first century of Christianity.157 He concentrates his research mainly on the Sabbath and its 
abrogation because he considers Sabbath and Sunday to be totally different from each 
other in the early church.158 In comparison to Rordorf, Bacchiocchi, and Rouwhorst, 
Sturcke has a different structure in his research. He analyzes the writings of Paul, the four 
Gospels, and additional writings from the first century to look for clues concerning 
Sabbath observance within earliest Christianity. He considers that the writings of Paul, 
the Synoptic traditions and the Johnnine Gospel are “three major streams” related to his 
topic.159 Sturcke claims that “in recent years, a growing number of researchers have 
reassessed the relation of the emerging Christian movement to its Jewish matrix and have 
suggested that the ‘parting of the ways’ between the two was a later development than 
previously assumed.”160 He insists that this trend does not mean accepting a Sabbatarian 
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interpretation that claims Sabbath observance by followers of Jesus during the apostolic 
era.161 Sturcke searches for a nuanced explanation for the abrogation of the Sabbath 
mainly in the three major streams in the New Testament because no explicit exposition is 
found in the text. 
 
Nuanced Explanation in Pauline Writings 
Galatians 4:8-11 is Sturcke’s selection from the writings of Paul to explain the 
abrogation of Sabbath in the early church because there Paul is defending his Gospel 
passionately, “which bears closely on his posture toward the Sabbath.”162 However,  
Sturcke himself admits that neither the Letter to the Galatians nor the other letters 
recognized as authentically Pauline explicitly mention the Sabbath.163 In Galatians 4, 
general expressions of time—“special days, and months, and seasons, and years (h`me,raj 
parathrei/sqe kai. mh/naj kai. kairou.j kai. evniautou,j)”—are read in verse 10. Sturcke 
interprets these “time makers” as “the days mandated by Torah,” namely the Sabbath in 
the context of Galatians.164 In Galatians, Paul’s antagonists are characterized by 
circumcision, but the issues are more than that. Sturcke explains: 
Paul uses general terms to describe these time units. This is intentional; Sabbath 
observance is but an illustration of a broader phenomenon. Paul describes the 
pre-Christian life of his readers . . . as a relationship to impersonal forces, the 
stoicei/a and time markers. The new scrupulous observance of Torah-mandated 
time markers, as a phenomenon, is no different from their earlier involvement 
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with polytheistic worship.165 
When the Torah-mandated life, including these time markers, was accepted by the 
Galatians as the way for salvation, Paul considered that they were under the stoicei/a but 
not in Christ. Sturcke carefully points out that Paul “could speak positively about the law” 
in other contexts, but in Galatians where Paul’s opponents combined the message of faith 
in Christ with the observance of Torah, then he was not so positive.166 Sturcke interprets 
the observance of “days, and months, and seasons, and years” in verse 10 as “the Sabbath 
and other days prescribed in the Torah.”167 He considers “days (h`me,raj)” as the Sabbath, 
but Richard Longenecker gives the word a wider connotation: “h`me,raj (‘days’) probably 
refers to sabbath days, but may also include special festivals of a day’s duration.”168 
Sturcke appears rather directly to connect Paul’s decisive attitude against life under the 
stoicei/a and the abrogation of the Sabbath. However, it should be noted that Paul was 
negative to “the time markers” when they were used in connection to obedience to the 
stoicei/a as is the case in Galatians.169 If one would suppose that Paul abrogated the 
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Sabbath to all the Gentile Christians in the early church based on the dispute among 
Galatians regarding the obedience to the stoicei/a, it may be rather a coercive 
interpretation.  
Sturcke claims a nuanced interpretation of Galatians 4:8-11 and concludes that 
“despite the non-mention of the term Sabbath, we have a clear statement from Paul, 
despite the general terminology he used: there is no obligation to keep the Sabbath in the 
congregations he founded.”170 On the one hand, it is evident that Paul opposed the 
observation of “special days, and months, and seasons, and years” as the way of 
achieving salvation, that is under the law and obeying the stoicei/a, thus not in Christ. On 
the other hand, however, it is not obvious that Paul prohibited the Gentile Christians, 
including the churches in Galatia, from observing the Sabbath as the day of worship. The 
argument of Sturcke is not so clear as he thought. 
 
Nuanced Explanation in the Tradition of the Synoptics 
Sturcke examines the story of gleaning grain on the Sabbath because the passage 
“contains material generally assigned to the earliest stages of Jesus traditions” and the 
episode is found in all three of the Synoptics, thereby allowing meaningful comparison.171  
Sturcke considers that in the Synoptic traditions “there is nothing in the words or 
deeds of Jesus that led his earliest followers to believe he had abrogated the Sabbath.”172 
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However, Sturcke claims that “by the time of the composition of the written Gospels, the 
eschatological hour announced in the proclamation of Jesus has become a generalized 
way of life,” and “freedom with regard to the Sabbath, originally rooted in the urgency of 
proclamation, has become a principle.”173 The Sabbath conflicts are common memory in 
the Synoptic Gospels and Sturcke considers this memory to function as a key to 
explicating their attitude toward the Sabbath. This conflict is “a part of the explanation 
for the hostility of the Jewish elite toward Jesus (Mark, followed by Luke),” and the 
Sabbath has “its fulfillment in Jesus, rather than in a period of time (Matthew).”174  
In Mark’s Gospel, the Sabbath was reinterpreted by Jesus and put under his 
authority with more freedom and responsibility to use it.175 Because of ignorance “in the 
matter of ritual washing as well as his [Mark’s] understanding that Jesus’ words about 
ritual impurity had rendered,” Sturcke claims, “there is no reason to believe that Mark’s 
community observed the Sabbath.”176 However, this is still a matter of speculation. 
In the community of Luke, Sturcke assumes that continuity with Judaism is 
attested by “the visits to the temple and Paul’s professions of loyalty.”177 Jewish 
Christians observe the Sabbath while Gentile believers are not required to bear the 
“yoke.”178 Sturcke claims that at the Apostolic Council the Gentile Christians were not 
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required to keep the Sabbath.179 Thus, Luke’s community consisted of Sabbath-observant 
Jewish believers and non-observant Gentile Christians.180 However, a question remains: 
Was the Sabbath “trouble” (15:19) or “burden” (15:28) the same to Luke as the 
circumcision, which was evidently a “burden” and “trouble” to the Gentile Christians?  
Sturcke regards the Matthean community as observant of the Sabbath because of 
“the concern for the law, and specific indications such as Matthew’s reworking of the 
pericope on ritual purity.”181 Sturcke speculates that Gentile Christians may be expected 
“to live according to a Christ-interpreted Torah” and thus the Matthean community was 
not “a law-free, pneumatological Christianity.”182  
All three Synoptics claim that Jesus is lord of the Sabbath and his “radical 
concentration on the law of love, finding concrete expression in concern for human needs, 
took precedence over all other Torah considerations.”183 Sturcke concludes regarding the 
grain field episode that “the incident does not document a break with the Sabbath, but it 
does reflect a situation in which such a break was possible.”184 
 
The Sabbath in the Fourth Gospel 
Sturcke observes that in the Fourth Gospel conflict is increased and the charges 
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against Jesus become stronger and more direct.185 The first conflict (5:1-18) suggests a 
Christological understanding of the Sabbath by the unceasing activity of Jesus and his 
“refusal to rest.”186 In the course of the argument, Jesus was accused of equating himself 
to the Father and unbinding the Sabbath which “has been subordinated to Christological 
concerns.”187 Sturcke interprets that the Jews perceived the Johannine Christians to have 
dropped observance of the Sabbath.188 This interpretation is also applied to other conflict 
episodes (John 9).189 Sturcke concludes with a careful observation:  
As in the Synoptics, there is no explicit answer to the question of whether 
Christians are to observe the Sabbath. The Johannine community may have 
continued to observe the Sabbath, but there is no proof that it did. Two things 
however are clear: to fellow Jews, they appeared to have abandoned it. Secondly, 
the topic is introduced neither for urging followers of Jesus to continue Sabbath 
observance nor establishing Sabbath halakah. . . . It is they [the rulers of the 
synagogue] who view discipleship of Jesus and discipleship of Moses as 
antithetical, not John.190  
Sturcke assumes from the nuance of the texts of conflict episodes that “it was only a 
matter of time until it [abandonment of the Sabbath] would [occur].”191 Sturcke makes his 
reconstruction with a nuanced story of a parting of the ways; however, it is still unclear 
when the Sabbath was abrogated. 
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Sturcke recognizes that in the Pauline letters the Sabbath is not mentioned, and 
that in the four Gospels the Sabbath is not abrogated with the explicit words or deeds of 
Jesus. At the same time, Sturcke writes in the summary of his study: “It is impossible to 
stress too greatly . . . that the texts investigated show no indication that Sunday was a 
substitute for the Sabbath.”192 He interprets the texts with “a more nuanced explanation” 
and reaches the conclusion that “worship on the first day of the week seems to be 
widespread at the close of the era under investigation, but not universal.”193 He points out 
with Eduard Schwartz that the shift from the Sabbath to Sunday worship was “not an 
event” but an “organic process.”194 Schwartz claims that this process was slow but 
Sturcke appears to see a quicker movement. However, he carefully avoids suggesting 
uniformity across all Christian communities in reconstructing this process. Sturcke 
assumes three major catalysts in the process of developing from Sabbath to Sunday, 
specifically: “the success of the Gentile mission,” “the cooling of the ardor of the first 
generation,” and “identity formation.”195 Sturcke stresses regarding the third point “the 
impossibility of returning to the Sabbath when the need for a structured pattern of 
worship made itself felt. This impossibility was the result of a complex interplay of 
factors, the primary being the necessity of a clear separation from specifically ‘Jewish’ 
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practices for the purpose of identity formation.”196 At the synagogue, Christians were 
uncomfortable with the different emphasis on worship. Sturcke assumes that “for Jews, 
the Sabbath was central; questions of the Messiah were adiaphora;” and “for the 
followers of Jesus, it was the other way around.”197 It is natural that the first Christians 
had a Christological emphasis. However, in the reconstruction of Sturcke, the Sabbath is 
dissolved into Christology, and thus, he claims that “the content of worship is far more 
important than its timing.”198 Is the Sabbath just a matter of timing for the first Christians 
and to be regarded as merely one of the Jewish practices? Sturcke also emphasizes 
activeness rather than rest in the Christian life in imitation of the unceasing activity of 
Christ.199 It should be also noted that he describes the Sabbath with negative terms, such 
are “boundary,” “defensive” and “fortress mentality.”200  
Sturcke provides a “hermeneutical reflection” in the concluding part of his 
investigation.201 He criticizes a Sabbatarian reading of scripture with strong expressions 
such as “historical error,” “faulty exegesis,” “historical ignorance,” “mistaken and 
sectarian,” and “lamentable mixture.”202 A definition of “Sabbatarians” is not offered in 
his discussion. Sturcke uses the word “Sabbatarians” probably in a general sense and not 
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in reference to specific groups or denominations. His argument about Sabbatarians is a 
significant flaw in his academic discussion. Sabbatarians are diversified even within a 
denomination. The former Worldwide Church of God, the Seventh-day Baptists and the 
Seventh-day Adventists may share some theological understandings of the Sabbath, but 
they do not have the same theology of the Sabbath. When he critiques the Sabbatarians’ 
interpretation, he appears not to be as careful as when he investigates biblical texts as a 
New Testament scholar. However, on the whole, Sturcke has developed his elaborate 
academic discussions on the subject with fairness. 
 
Critical Implications of the Reconstructions 
This section is an attempt to probe further the critical implications of Sabbath to 
Sunday by taking into account the reconstructions by Rordorf, Bacchiocchi, Rouwhorst, 
Sturcke and other ecumenical scholars with the new perspective. A shift from Sabbath to 
Sunday as a historical process is important to investigate in  a consideration of the 
Sabbath for SDA worship—particularly since SDA theologians such as Norval F. Pease 
hold that the model of SDA worship is the apostolic church.203 The historical and biblical 
validity of the seventh-day Sabbath for worship is here examined through ecumenical 
conversation.  
 
The Process from Sabbath to Sunday has taken Longer than Previously Supposed 
A first implication of the reconstructions is the process of Sabbath to Sunday may 
have taken longer than generally assumed both in previous and in much recent 
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scholarship. The relationship between Judaism and early Christianity has been 
reconsidered by a number of scholars and it is now suggested that the influence of 
Judaism lasted longer than previously supposed and that the separation between the two 
took place in a later period. According to James Dunn, there is “the growing awareness 
that ‘the parting of the ways’ between Christianity and Judaism took a lot longer to come 
to pass than is generally supposed, despite the best efforts of such as Ignatius and 
Chrysostom,” which indicates that “Christianity was Jewish Christianity for far longer 
than the first generation or two.”204 Current scholarship is rightly considering more fully 
the implications of the Jewishness of Jesus and of his first supporters, and investigating 
further the “positive social and religious interaction between Jews and Christians” within 
a broader socio-religious context.205  
There is increasing recognition of possibly a slower transition from Sabbath to 
Sunday and an admission that the Jewish Sabbath was not necessarily abrogated by all 
the earliest Christians. This new perspective seriously questions the thesis of Rordorf and 
of those who propose an earlier discontinuity of Christianity from Judaism and with it a 
drastic change of the day for Christian worship. In contrast, this new approach favors the 
position of Bacchiocchi and those who hold to the continuity of Jewish traditions in early 
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Christian liturgical practice.  
 
Sunday was not the Substitute for Sabbath in Early Christianity 
A second implication of the reconstructions is that Sabbath was both a day of rest 
and a day of worship for Jews and the earliest Christians. In contrast, Sunday was not the 
day of rest until the time of Emperor Constantine. Thus, Sunday was not a replacement of 
Sabbath because they have different meanings and functions. Rordorf indicates that 
“Sunday was the day for worship” in early Christianity; however, “in the early centuries 
of the Church’s history down to the time of the Emperor Constantine it would, in any 
case, not have been practicable for Christians to observe Sunday as a day of rest.”206 
Constantine’s Sunday legislation in 321 CE ordered rest from work. Thus, as SDA church 
historian Kenneth A. Strand points out, “this was the first in a series of steps” for making 
Sunday a day of rest.207  
Sturcke favorably evaluates Rordorf’s distinction between rest and worship in his 
discussion regarding Sunday as the day for worship.208 However, Sturcke goes beyond the 
framework of Rordorf and Bacchiocchi in interpreting the relation between Sabbath and 
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Sunday as the days for worship in early Christianity: “Both scholars place the question in 
the framework of a move from Sabbath to Sunday; this is misleading, since it gives the 
impression that Sunday is the Christian Sabbath, and that Christians would honor one or 
the other. This leaves out two other possibilities: neither, or both.”209 Strand also 
considers that “Sunday was not considered a substitute for the Sabbath” in the early 
church.210 This hypothetical reconstruction fits the more complex and varied liturgical 
situation in first century Judaism and Christianity. Relevant to this point is Paul 
Bradshaw’s following remark:  
Recent decades . . . have seen very significant changes in Jewish scholarship, with 
the majority abandoning belief in a fixed and uniform–-and hence centrally 
controlled-–Jewish liturgy at the time of Jesus. Instead, most scholars would now 
see this situation emerging only very slowly over many centuries afterwards and 
in fact never fully achieved. Similarly, modern New Testament scholarship tends 
to view nascent Christianity as an essentially pluriform movement with diverse 
theologies and diverse practices. Against such a background, therefore, the 
expectation of variety in Christian liturgical custom would seem more probable 
than that of uniformity, although it would be an equally erroneous methodological 
error dogmatically to rule out a priori in every case the possibility of the latter as 
it was to eliminate the former from consideration.211 
A perspective of either Sabbath or Sunday may easily allow a stepping into dogmatic 
presuppositions in a reconstruction of early Christian worship. The Sabbath does not have 
to be abrogated because Sunday was not the substitute of Sabbath. This fits well to the 
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new perspective of observing more continuity between Jewish heritage and Christian 
tradition. Meanings of Sabbath as a precious Jewish heritage must not be forgotten and 
lost. Quite probably then, the early church remembered the Sabbath at least for certain 
period of time along with Sunday. 
 
The Attitude of Paul regarding the Sabbath 
A third implication of the reconstructions is that the Sabbath is not explicitly 
abrogated or denied in the Pauline writings. It is also noteworthy that Paul does not use 
negative images for the Sabbath in his discourses. This biblical context also harmonizes 
well to the recent studies of Jewish-Christian relationships of the earliest period.  
At the Apostolic Council in Jerusalem, the Sabbath is not denied nor mentioned as 
a subject for discussion (Acts 15). For the Greco-Romans, “phenomenological 
characteristics” for Judaism were “circumcision, Sabbath and food laws.”212 Paul 
discussed circumcision and food laws as exposed in the Antioch incident (Gal 2) and also 
at the Apostolic Conference (Acts 15). Paul opposed demanding circumcision of the 
Gentile Christians that was insisted on by the “false brother” (Gal 2:4). Paul was also 
against the attitude of Peter who “drew back and kept himself separate [from the table 
communion with the Gentiles] for fear of the circumcision faction” (Gal 2:12 [NRSV]). 
Dunn explains the reason for Paul’s confrontational attitudes: “In attacking the 
covenantal nomism of the Judaism of his day Paul was attacking neither the law, nor the 
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covenant . . . , but a covenantal nomism which insisted on treating the law as a boundary 
round Israel, marking off Jew from Gentile, with only those inside as heirs of God’s 
promise to Abraham.”213  
Paul did not argue the Sabbath as the boundary with which God segregates 
Gentiles. The Sabbath does not appear to have the same negative function as 
circumcision and food laws to the Gentiles, as far as the Apostolic Council is concerned. 
If the Sabbath had had negative connotations, Paul would have argued and urged the 
churches to abrogate the day of rest. Consideration should be given to Rouwhorst’s 
comment on the nature of Sabbath that “the festive and joyful aspects of the Sabbath have 
gotten much less attention.”214 Negative connotations and images of Sabbatarianism in 
later historical periods should not be read into the situation of the earliest Christianity. 
The silence could be suggesting a positive stance regarding the Sabbath as the day of 
worship not only to Jewish Christians but also to the Gentile Christians at the Apostolic 
Council.  
Rordorf and Sturcke assume that the Gentiles were not required to keep the 
Sabbath,215 though, Rordorf admits that the Sabbath was not explicitly mentioned at the 
Council, and it is his supposition that the Gentiles were granted freedom from Sabbath 
observance.216 Rordorf’s interpretation is supported by gathering “several passages in 
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Paul’s epistles.” Sturcke uses Gal. 4:8-11 to support his thesis.217 One of the issues here is 
Paul’s attitude toward the law and its implication for the Sabbath as the day of worship.  
 
Paul’s Understanding of the Law 
A fourth implication of the reconstructions is that Paul’s understanding of the law 
is contextual, thus, it should be carefully applied to the Sabbath in the Pauline writings. 
Interpreting Paul’s understanding of the law is also necessary to explain the silence 
regarding the Sabbath at the Apostolic Council and also Paul’s attitude toward the 
Sabbath. Sturcke chooses Galatians as “a good indicator of what he [Paul] sees as the 
heart of the gospel, which bears closely on his posture toward the Sabbath.”218 Rordorf 
concludes his investigation on Gal 4:8-11 as follows: 
They [Gentile Christians] are free from any observance of the law, and no one 
should mislead them in this respect. In particular, there is never any question of 
them observing the Jewish sabbath. On the other hand, he grants complete 
freedom to the Jewish Christians to continue their observance of the law 
(including, clearly, the sabbath commandment), if their conscience obliges them 
to do so.219 
Both Sturcke and Rordorf appear to generalize inappropriately their conclusions on 
interpreting Galatians as the Pauline view of the law. It should be remembered that the 
Pauline view of the law in Galatians would not be considered as his coherent view of the 
law.  J. Christiaan Beker notes that “Galatians shows that Paul’s theology is a contextual 
theology: it is shaped by the interaction between situational contingency and the material 
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coherence of the gospel.”220 He compares the law in Gal 3 and Rom 7, and this contrast 
illuminates the nature of the Pauline view of the law well: 
Where in Galatians 3 do we find statements like, “The law is holy, and the 
commandment is holy and just and good” (Rom. 7:12) or “the law is spiritual” 
(Rom. 7:14)? Moreover, where in Galatians do we hear, “Do we then overthrow 
the law by this faith? By no means! On the contrary, we uphold the law” (Rom. 
3:31). Instead, Galatians offers only a negative counterpart: “Is the law then 
against the promises of God? Certainly not!” (Gal. 3:21). . . .The idea that the 
giving of the Torah is one of Israel’s privileges (Rom. 9:4) and that there is a 
“advantage” to being a Jew, in that the Jews “have been entrusted with the oracles 
of God,” (Rom. 3:1-2) does not fit the argument of Galatians. The issue of a “third 
use” of the law for Christians can be discussed only on the basis of Romans, for 
Galatians offers no solid support for it.221 
Beker points out that the churches in Galatia were in the critical situation that “demanded 
radical decisions.”222 Therefore, it is not appropriate to identify the view of the law in 
Galatians as a universal understanding of Paul or of the early church. Dunn describes 
Paul’s view of the law as follows: 
Paul was making a distinction between different ways of understanding what the 
law required, different ways of doing the law. One he argued, is a false 
understanding (“works of the law”), to be distinguished quite sharply from 
fulfilling the law by faith through love, or by “walking in accordance with the 
Spirit.”223  
In addition, it appears that Paul does not argue about Sabbath worship itself in Gal 4:10 
but rather a Jewish calendar in the context of regarding life under the ruling power of 
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stoicei/a.. J. Louis Martyn suggests in his commentary that “by adopting the Teachers’ 
holy calendar in their quest for salvation, the Galatians are behaving as though Christ had 
not come.”224 Thus, Paul strongly opposes “observing special days, and months, and 
seasons, and years” (Gal 4:10 [NRSV]). It may be an excessive reading of Gal 4:8-11 that 
Sabbath worship has been abolished within Gentile Christianity as a whole. Here again 
Paul did not oppose the law itself or the seventh-day Sabbath; he had a positive attitude to 
the Jewish heritage as a part of his identity.  
 
The Attitude of Jesus toward the Sabbath 
A fifth implication of the reconstructions is that the attitude of Jesus to the 
Sabbath may be considered as a rejection of the oral law—Sabbath halakah but not the 
Sabbath itself. Mark and Luke give a picture of Jesus who participated in services 
regularly at the synagogue on the Sabbath (Mark 1:21; 6:2; Luke 4:16, 31; 13:10),225 an 
image that may reflect Jesus’ own positive attitude.226 This also harmonizes to the recent 
studies regarding a relationship between Judaism and Christianity. However, in some 
cases, Jesus intentionally heals people on the Sabbath as a demonstration of his mission 
(e.g., Matt. 12:9-13; Mark 3:1-5; Luke 6:6-10; 13:10-17; John 5:2-18; 9:13-34). Jesus and 
his disciples also are accused of plucking grain on the Sabbath (Matt.12:1-8; Mark 
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2:23-28; Luke 6:1-5). These attitudes of Jesus and the controversy over the Sabbath are 
interpreted as either the radical abrogation of the Sabbath or as a restoration of its original 
values and meanings through his actions. In the second case, Jesus does not abrogate the 
Sabbath but may reject the oral law—Sabbath halakah. Rouwhorst observes that Jesus 
does not oppose “any written rule of Torah concerning the Sabbath,” and has “a very 
liberal position” toward the Sabbath halakah.227 Regarding the attitude of Jesus toward 
the Sabbath, Dunn notes that “it is not unimportant to realize that the two principal 
disputes over the sabbath (Mark 2.23-3.5) do not question whether the sabbath should be 
observed, only how it should be observed.”228 Gerhard F. Hasel, an Adventist scholar, 
asserts that Jesus “consistently rejected man-made sabbath halakah.”229 Hasel’s and 
Dunn’s positions fit well with the recent studies on the Jewishness of Jesus and explains 
Jesus’ attitude toward Sabbath without difficulty.  
 
Sunday as the Day of Worship 
A sixth implication of the reconstructions is that no explicit description of Sunday 
worship in the early church is found in the New Testament, yet signs of Sunday worship 
cannot be denied. Stephen G. Wilson claims that New Testament texts provide little 
clarity about worship on Sunday in early Christianity.230 Rouwhorst contends that New 
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Testament materials do not contain any clear complaint about Sunday.231 Generally, 
scholars recognize that Jesus does not formally abrogate the Sabbath commandment.232 
These silences may help dismantle the “Sabbath or Sunday” framework and indicate a 
more colorful and complex picture of early Christianity.  
Three passages in the New Testament (Acts 20:7-11: 1 Cor. 16:2; Rev. 1:10) are 
generally regarded as the keys to understanding the earliest Sunday Christian worship.  
Acts 20:7-11 may be the most informative passage regarding worship in the early 
church.233 The interpretations of Rordorf and Bacchiocchi regarding this text have been 
compared and discussed earlier in this chapter. However, comments by Dunn and 
Bradshaw suggest some other important aspects regarding worship in early Christianity. 
Dunn considers Acts 20 as “only an ordinary meal” because “no words of institution or 
interpretation are mentioned, or even hinted at.”234 However, Dunn recognizes the 
fellowship meal as the origin of the Lord’s Supper in addition to the Last Supper.235 A 
sign of Sunday observance may read into Acts 20:7. However, this is no more than a 
possibility and not a conclusive interpretation because the text itself suggests the specific 
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occasion of Paul’s departure from Troas rather than a regular Sunday Christian 
eucharistic celebration. As Bradshaw states : “Acts 20:7 speaks of a gathering at Troas to 
break bread ‘on the first day of the week,’ which sounds as if it may have been a regular 
practice, but that is not said, and it could simply have been occasioned by the particular 
circumstances of Paul’s impending departure.”236  
None of the three New Testament texts explicitly describe of Sunday Christian 
worship in the early church. However, the lack of an explicit description in the New 
Testament does not guarantee non-existence of Sunday worship in the apostolic period. 
The notion of a shift from Sabbath to Sunday as a process presupposes the coexistence of 
these two days for worship for a certain period of time. Thus, “pregnant” or “nuanced” 
interpretation is needed in some cases rather than a literal reading of the texts. Therefore, 
although the New Testament texts do not prove the origin of Sunday observance, a hint at 
Sunday worship in early Christianity cannot be denied.  
 
Origin of Sunday Christian Worship 
A seventh implication of the reconstructions is that the origin and development of 
Sunday worship in the early church is not obvious, and may relate to the annual Christian 
Passover and the communal meal with the earthly Jesus. This opaqueness suggests the 
complexity of the liturgical situation in the early church. Searching for the historical and 
theological development of Sunday worship may contribute to an understanding of the 
Sabbath in the early Christian period.  
SDA historian Kenneth Strand has pointed out that the Epistle of Barnabas of 
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Alexandria (c.130) is the earliest reference to weekly Sunday worship and the First 
Apology (1 Apology 67) of Justin Martyr in Rome (c.150) “provides unequivocal 
evidence” of Sunday worship.237 With an allegorical interpretation, Barnabas refers to 
keeping “the eighth day with joyfulness, the day also on which Jesus rose again from the 
dead.”238 Justin Martyr writes, “And on the day called Sunday, all who live in cities or in 
the country gather together to one place,” and he records the order and content of the 
worship (Chapter 15).239 Usually the description of the First Apology by Justin is 
interpreted as Sunday morning worship; however, Bradshaw carefully has pointed out 
that “Justin’s account does not explicitly indicate any particular time of day.”240 Bradshaw 
sees some possibilities that Justin may be the earliest witness to the switch from Sabbath 
evening to Sunday morning worship, but he carefully avoids making a firm conclusion.241  
As far as the origin and reason for Sunday worship is concerned, the hypothesis of 
Rouwhorst is interesting in that he explains a process of “gradual development” of the 
eucharistic celebration in the early church and the origin of Sunday as the day of worship. 
Dunn also suggests that “the Lord’s Supper was initially an annual celebration – the 
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Christian equivalent of the Passover,” and “the Lord’s Supper as we would recognize it is 
the end product of quite a long process.”242 Regarding the origin of Sunday Christian 
worship, Strand gives attention to the first fruits of the barley harvest: 
In the New Testament, Christ’s resurrection is symbolically related to the first 
fruits of the barley harvest, just as His death is related to the slaying of the 
Paschal lamb (see 1 Cor. 15:20 and 5:7). The offering of the omer or wave sheaf 
of the barely harvest first fruits was an annual event among the Jews.243 
Strand supposes that the first Christians celebrated this annual festival “in honor of 
Christ’s resurrection” as the true first fruits (1 Cor. 15:20) by two types of Jewish 
reckoning.244 The Pharisees deserved this festival “the day after the Passover Sabbath,” 
therefore on different days year by year, and the Essenes and Sadducean Boethusians 
interpreted it “as the day after a weekly Sabbath—therefore always a Sunday.”245 In the 
latter case, Strand notes, “the day of Pentecost also always fell on a Sunday.”246 Both 
these two types of reckoning would have been taken over by the early church and “this 
harmonizes precisely with the situation existing in the Easter controversy toward the end 
of the second century.”247 Strand then supposes the origin of Sunday observance as a 
development from the annual Easter Sunday: 
A reconstruction of church history that sees the earliest Christian Sunday as an 
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annual Easter rather than as a weekly observance makes historical sense. The 
habit of keeping the annual Jewish first-fruits festival day could easily have been 
transferred into an annual Christian resurrection celebration in honor of Christ, the 
First Fruits. There was, by contrast, no such habit or even psychological 
background for keeping a weekly resurrection celebration. The later-emerging 
weekly Christian Sunday would then have arisen as an extension of the annual 
Easter Sunday.248 
Strand suggests a possibility that weekly Sunday observance would have started “the 
Sundays during the Easter-to-Pentecost season itself and then eventually to Sundays 
throughout the entire year” because early Christians probably considered the whole seven 
weeks to be very significant.249  
Dunn, Rouwhorst and Strand contend that the annual Sunday Easter is the 
fountainhead of the weekly Sunday. However, Rouwhorst has a kind of two-types theory 
regarding the origin of the eucharistic celebration as it has been reviewed above. He 
considers the annual Easter Sunday as one source of the eucharistic celebration; another 
is the communal meal with the earthly Jesus or a Christianized Sabbath meal.250 
Rouwhorst sees the latter as the model of the weekly celebration on Sunday in the earlier 
stage. He considers the Eucharist of the Didache to be connected with the celebration on 
Sunday. Thus, his basis of assumption regarding the origin of the Sunday eucharistic 
celebration rests upon the Didache. Bradshaw writes that the Didache has been 
“variously dated between the middle of the first century and the middle of the second.”251 
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The Didache would be a key to the origin of the Lord’s Supper in the early church. With 
the Didache dated in the first century, the Sunday eucharist would have been celebrated 
in the apostolic period even though the three New Testament passages are ambiguous 
about Sunday observance. In a sense, Rouwhorst reconstructs the origin of Sunday 
worship on the Didache that is “variously dated.”  
In contrast, Strand considers that “an annual Sunday resurrection celebration may 
have been antecedent to the weekly Sunday observance that eventually came to be 
recognized as a resurrection festival.”252 In reconstructing early Christian worship, Strand 
finds the early Christians observing both Saturday and Sunday, and also evidence of 
controversy regarding Sabbath and Sunday. Again it appears there was a longer influence 
of the Jewish heritage upon early Christianity.  
 
Observance of Both Sabbath and Sunday 
A final implication of the reconstructions is that general agreement seems to exist 
that both Sabbath and Sunday are observed as the days for worship in early Christianity. 
However, the tones of the reconstructions are different. Sturcke claims that some Jewish 
Christians still observed the Sabbath; however, among the Gentile Christians the Sabbath 
was not observed. This arrangement appears too simple in light of the diverse liturgical 
situation in the apostolic period.  
Strand claims that “the evidence for honor to both Sabbath and Sunday 
                                                 
reference to Sunday as the regular day for the celebration of the Eucharist.” As far as the date is 
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multiplies.”253 He observes several references to Sabbath and Sunday in the Apostolic 
Constitutions that was written in the fourth century in Syria,254 for example, “But keep the 
Sabbath, and the Lord’s Day festival; because the former is the memorial of the creation, 
and the latter of the resurrection” (VII, 23).255 Strand also finds descriptions of the 
observance of both in Pseudo-Ignatius in the fourth century, Gregory of Nyssa in the late 
fourth century, and John Cassian in the fifth century.256  
Rouwhorst mentions a phenomenon of “the liturgical celebration of Saturday as 
attested by several Christian sources” and has raised a question: “Was the liturgical 
celebration of Saturday the result of an innovation of the fourth century or did it have 
nonetheless roots in earlier Christian traditions?”257 He has pointed out that in the 
Apostolic Constitutions there is “an elaborate blessing of the Sabbath (VII, 36),” and this 
“must be characterized as a (Christianised) version of the Amidah of the Sabbath” and 
“explicitly emphasizes the superiority of the Sunday vis-à-vis Saturday-Sabbath.”258 He 
also notes that “it is precisely the Churches east of Antioch that are known to have 
preserved the custom of regular reading from the Torah and the Prophets during the 
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Eucharist, a custom that is not explicitly attested by sources derived from other 
regions.”259 Rouwhorst hypothesizes a background of the Sabbath celebration found in 
the Apostolic Constitutions that “the liturgical celebration of Saturday, at least in certain 
regions, originated from an attempt to integrate minorities of Christians who had 
remained faithful to some type of Sabbath observance into the larger Gentile Christian 
communities.”260 
Rouwhorst presupposes that the Sabbath observance “rapidly declined” from the 
second half of the first century and was “in principle restricted to Jewish Christians.”261 
He recognizes the existence of both Sabbath and Sunday observance, though, and he 
appears to minimize the existence and influence of the Sabbath celebration by speculating 
that the phenomenon was a kind of special case.  
Strand quotes two fifth-century church historians, Socrates Scholasticus, who was 
born in Constantinople, and Sozomen, who was born in Bethelia in Palestine, to illustrate 
historical occasions when both Sabbath and Sunday were observed.262 Socrates 
Scholasticus writes in the Ecclesiastical History (V, 22):  
For although almost all churches throughout the world celebrate the sacred 
mysteries on the sabbath of every week, yet the Christians of Alexandria and at 
Rome, on account of some ancient tradition, have ceased to do this. The 
Egyptians in the neighborhood of Alexandria, and the inhabitants of Thebaïs, hold 
their religious assemblies on the sabbath, but do not participate of the mysteries in 
the manner usual among Christians in general: for after having eaten and satisfied 
themselves with food of all kinds, in the evening making their offerings they 
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partake of the mysteries.263 
Sozomen also informs in the Ecclesiastical History (VII, 19) that, except for Rome and 
Alexandria, people assembled on both Sabbath and Sunday: 
The people of Constantinople, and almost everywhere, assemble together on the 
Sabbath, as well as on the first day of the week, which custom is never observed 
at Rome or at Alexandria. There are several cities and villages in Egypt where, 
contrary to the usage established elsewhere, the people meet together on Sabbath 
evenings, and, although they have dined previously, partake of the mysteries.264 
Both Socrates Scholasticus and Sozomen describe Sabbath and Sunday observance in 
“almost all churches throughout the world” and “everywhere” except at Rome and 
Alexandria. Rome and Alexandria appear as exceptional cases; however, Strand has also 
pointed out that Hippolytus of Rome in the third century “opposed fasting on both the 
Sabbath and Sunday” and Origen of Alexandria “makes reference to proper ‘Sabbath 
observance.’”265 Thus, Strand presumes that “not all Christians in those two cities 
abandoned the Sabbath immediately and totally during the second century,” but in the 
fifth century the omission of the Sabbath was an established fact.266 However, it might be 
the case that Rome and Alexandria had an earlier shift from Sabbath to Sunday or from 
both Sabbath and Sunday to only Sunday.267 
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Strand’s reconstruction shows that the shift from Sabbath to Sunday was not a 
sudden replacement but a “long and slow process.”268 The Sabbath thus coexisted for 
several centuries along with Sunday worship. Bradshaw proposes a persuasive 
reconstruction of early Christian worship: 
Predominantly Gentile congregations are less likely to have replicated the Jewish 
assemblies for study in their patterns of worship but developed different forms of  
ministry of the word either before or after their Saturday evening eucharistic meal, 
while conversely congregations with stronger Jewish foundations are more likely 
to have retained the traditional assembly on the Sabbath itself at first and only 
very much later, perhaps as Jewish influence slowly waned, to have transferred it 
to Sunday to accompany the Eucharistic rite – or maybe even repeated it on that 
day while retaining it on the Sabbath.269 
It appears that an exclusive choice between Sabbath and Sunday as the day for 
worship does not have a solid foundation and rather ignores a great diversity of patterns 
of worship or reads later liturgical theologies and practices into the texts of the New 
Testament and the early church. Sabbath and Sunday did coexist side by side in the early 
church but it diversified location by location. It is an historical fact that Sabbath and 
Sunday have coexisted. However, the early stage of that coexistence is obscured.  
 
Sabbath and Sunday in the Early Church as a Basis for SDA Sabbath Worship 
The reconstructed picture of Sabbath and Sunday for early Christian worship 
practice in this study is complex and multifaceted, though, the reconstructed picture 
shows positive aspects of Sabbath worship in the early church. Sabbath may have been 
retained longer than previously assumed by recent scholarship. In addition, the meanings 
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and functions of Sunday were different from those of Sabbath. Sabbath was the day of 
rest and worship, and in contrast, Sunday was not the day of rest until the fourth century 
CE. Thus, the Sabbath did not need to be replaced or substituted by Sunday. There likely 
as no necessity to make exclusive choice between Sabbath and Sunday as the day for 
worship in the New Testament period. Jesus did not abolish the Sabbath itself but 
criticized the oral law—Sabbath halakah, and Paul did not simply abrogate the Sabbath 
but rather opposed to an idea of “salvation by keeping the law.” His attitude toward the  
Sabbath and the law is not negative. Moreover, Sunday as the day of worship is not 
attested explicitly by the texts of the New Testament, but “nuanced” and “pregnant” 
readings of the texts may provide a sign or clue of practices that may have been 
developed later as weekly eucharistic celebrations on Sunday.  
Bradshaw suggests that Acts 20:7, 11 and Luke 24:13-35 may “reflect a regular 
practice known to the author of prefixing the meal with some sort of teaching/exhortation” 
while he admits that other explanations can be possible.270 Could the combination of meal 
and teaching/exhortation be discerned as the regular practice or pattern of worship? This 
could be a sign of regular Sunday worship by the “nuanced” and “pregnant” 
interpretation. In addition, as Bradshaw himself recognizes, another explanation is still 
possible. It seems more probable to suppose this practice as a sign or sprout of a later 
development of Sunday eucharistic celebration. Implications of these reconstructions may 
suggest positive meanings of worship on Sabbath and the biblical basis of such an 
understanding. 
Dunn and Bradshaw put another stroke of the brush on the colorful picture of the 
                                                 
270 Ibid., 71. 
 
 129 
early church. Dunn considers that “there were at least two different kinds of gatherings,” 
one following the pattern of the synagogue service, and the other for new forms of 
worship in private houses.271 Bradshaw points out that Paul’s letters suggest the existence 
of a different kind of assembly from “the synagogue study of the Law and the 
Prophets.”272 These diversified situations make room for the “nuanced” and “pregnant” 
interpretation to reconstruct the worship patterns of early Christians. However, these 
evidences do not confirm either establishing Sunday worship or abolishing Sabbath 
worship in the early church, but testify to a more diversified situation. 
An implication of the coexistence of Sabbath and Sunday worship may be a 
positive understanding of both Sabbath and Sunday. On the one hand, the Sabbath 
sometimes has been considered as “restriction” or “burden” and even a legalism. On the 
other hand, Sabbath-keeping churches claim that Sunday is not a biblically-supported day 
of worship. Recognizing the coexistence of Sabbath and Sunday during early Christianity 
may take away an exclusive dichotomy of Sabbath or Sunday as the day of worship. The 
Sabbath is not an antithesis of the Gospel, and the Sabbath conflicts may be understood 
as occasions to reveal the essential quality of the Gospel through the attitudes and words 
of Jesus.  
The SDA Church will not change the seventh-day Sabbath as the day of worship. 
However, as some churches find positive meanings of Sabbath rest, the SDA Church may 
recognize and express the significance of the resurrection liturgically by celebrating a 
traditional sunset worship on Saturday evening. Saturday evening services may 
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encourage people to walk with the resurrected and living Christ when they start a new 
week. The meaning of the Sabbath as the day of worship will be explored in the 
following chapter. 
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Chapter 4 
THEOLOGICAL UNDERSTANDINGS AND EXPRESSIONS OF  
SABBATH WORSHIP 
 
The pattern of remembering God every seventh day is fundamental to the Sabbath 
worship of the Seventh-day Adventist Church. In this chapter, the theological 
understandings of Sabbath worship in the SDA Church are discussed. First, conversations 
with Karl Barth and Pope John Paul II regarding Sabbath theology illustrate the 
ecumenical significance of Sabbath in the modern world. This comparison also elaborates 
the uniqueness of Sabbath theology in the SDA Church. Then, the relation between 
Sabbath theology and worship is discussed with a key biblical concept—“remember.” 
The Decalogue commands, “Remember the Sabbath” (Exodus 20:8; cf. Deut. 5:15). The 
word “remember” points to not only the creation/redemption event but also the 
Creator/Redeemer and personal relations.1 Remembering God and what God has done for 
human beings lead to praising and worshiping God. Remembering is a festal and joyful 
experience of a formulating force of the community as the body of Christ and an 
empowering ethos of spirituality of its members. Sabbath is a fundamental relationship 
between God and human beings. 
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Karl Barth and the Sabbath 
By examining Barth’s theology of the Sabbath and contrasting it with the thinking 
of SDA theologians, theological understandings of the Sabbath worship are examined. 
Adventist scholars acknowledge the work of Karl Barth who wrote “undoubtedly the 
most profound theology on the Sabbath” among Protestant theologians.2 In discussions of 
Sabbath theology, more than a few SDA theologians recognize the argument of Karl 
Barth. For instance, Raoul Dederen notes that Barth admirably brought out a “revelation 
of the nature of God and of His purpose” in his Sabbath theology.3 Sakae Kubo writes 
that Barth produced a superb study of the Sabbath as God’s gift and receptivity of 
humanity.4 Barth has not a little influence on the SDA theology of the Sabbath; however, 
his understanding of the Sabbath is not the same as Adventist theologians. Through 
dialogue with Barth, SDA theologians not only deepen and widen their understandings of 
the Sabbath but also find differences and so developed their own perspectives. In a sense, 
Barth played a role of catalyst in the production of profound understandings and 
expressions of the Sabbath among the SDA theologians.  
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Sabbath in Barth’s Theology 
Barth writes extensively on his theology of the Sabbath in the beginning of the 
special ethics section of his Church Dogmatics III. 4.5 Primus points out that “Barth treats 
the Sabbath commandment first among the special ethical duties of God’s people because 
they can only understand the rest of life, all ethical responsibility, and the meaning of 
work, by understanding the significance of the Sabbath.”6 In other words, as Barth notes, 
“the Sabbath commandment explains all the other commandments, or all the other forms 
of the one commandment. It is thus to be placed at their head.”7 For Barth, “Christian 
ethics cannot proclaim a law which is only a human law and obscures the Law of God.”8 
Therefore, Barth pays special attention to the “renouncing faith” which is claimed in “the 
Sabbath commandment properly and primarily.”9 The history of human beings has started 
with the Sabbath and its rest and not one’s work. Barth understands that “the Sabbath 
commandment sets a beginning and a goal” of God’s saving activity and has “the radical 
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importance, the almost monstrous range.”10 Thus, “this commandment is total.”11 Hans K. 
LaRondelle, a Seventh-day Adventist theologian, points out that “Barth considers the 
Sabbath commandment as the comprehensive and fundamental command of all God’s 
commandments, as the sum total of God’s covenant of redeeming grace, because only in 
this commandment are law and gospel fully united!”12 Barth regards the Sabbath 
commandment as his foundation of Christian ethics, and as James Brown points out, “it is 
highly characteristic of Barth’s treatment of the biblical doctrine of the Sabbath that he 
regards this as a revelation of the nature of God, not simply as a commandment for 
man.”13 Adventist theologians are fascinated and indebted to Barth in understanding the 
theological richness of Sabbath; however, they do not accept his theology without 
reservations.  
 
Sabbath and Sunday in Barth 
The seventh-day Sabbath and Sunday as the principal day for worship are 
significant points of argument between Barth and SDA theologians in understanding the 
Sabbath. 
God created the Sabbath on the seventh day to rest and celebrate with man who 
had been created on the sixth day. Exodus 20 also indicates God’s creation as the reason 
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to keep the Sabbath. However, LaRondelle points out that the Sabbath theology in 
Protestantism is divided into two streams: 
The first stream accepts the seventh-day Sabbath as a divine Creation ordinance, 
based on Genesis 2:2,3 and Exodus 20:8-11. It develops, however, a 
Sunday-Sabbath theology on the assumption that the resurrection of Christ actually 
shifted or transferred the Sabbath commandment to Sunday, the first day of the 
week . . . Sunday is regarded as the “Lord’s day” or the “Christian Sabbath . . . The 
second stream rejects the Sabbath as a Creation ordinance, . . . and accepts the 
Sabbath merely as an Israelite and Jewish Sabbath intended as a covenant gift of 
God for the Jewish nation only. A Sunday theology is then developed on the 
assumption that Christ radically abolished the Sabbath as a holy day . . . Sunday is 
not conceived as a Sunday Sabbath.14 
LaRondelle suggests that in modern theologies “the Sabbath was less and less accepted as 
a Creation ordinance,” and he lists the names that represent the second streams: Willy 
Rordorf, Oscar Cullmann, and Paul K. Jewett.15 Barth understands the Sabbath as “the 
covenant of the grace of God” because a human is invited to participate in his freedom, 
rest and joy on the Sabbath.16 Barth also discerns that “the seventh day was the revelation 
of the true deity, the genuine freedom and love of the Creator. In this self-revelation of 
His true deity He has thus united Himself with the world which He created.”17 The 
covenant was fulfilled by the resurrection of Jesus; however, Barth recognizes that “the 
                                                 
14 LaRondelle, “Contemporary Theologies of the Sabbath,” 284.  
 
15 Ibid., 292. See Willy Rordorf, Sunday: The History of the Day of Rest and Worship in 
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seventh day of creation . . . is to be kept holy as the ‘Lord’s Day.’”18 Thus, as LaRondale 
writes, “Barth accepts the Sabbath as a Creation ordinance.”19 James Brown also has 
pointed out that Barth considers that “the Sabbath itself is the immutable sign.”20 Barth 
considers that the beginning of Sunday in relation to the Sabbath is as follows: 
New Testament Christianity did not proclaim a particular annulment but . . . 
began to celebrate this holy day on the first day of the week, it was not rebelling 
against the order of creation but was acting in profound agreement with what is 
said in Ex. 20:8f and Gen. 2:1f on the basis of the Sabbath commandment.21 
Barth understands that the Sabbath was not abolished but accepted as the Lord’s Day in 
accordance with the creation story as well as the Decalogue. This happened through the 
resurrection of Christ in the New Testament; and “the truth and faithfulness of God in the 
blessing and sanctification of the seventh day are revealed in the resurrection of Jesus 
Christ.”22 Then, in what sense is the seventh-day Sabbath revealed in the resurrection of 
Jesus?  
 
Resurrection and the Sabbath 
Barth recognizes that the covenant, which was established at the creation 
between God and human beings, was fulfilled in the resurrection of Christ.23 Barth sees 
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a renewal of the covenant in the resurrection of Christ because he says, 
It was concerned with the revelation of the truth and faithfulness of God in His 
blessing and hallowing of the seventh day, with termination of the history of the 
covenant and salvation then inaugurated, and with the event of the grace to which 
man with his work may continually go, but above all from which he may 
continually come without any merit of his own efforts, works and achievements.24 
Barth recognizes continuity between the covenant at the creation and the event of 
the resurrection. In the resurrection what was promised now is “comprehensively and 
definitively revealed.”25 Thus, Barth believes the Sabbath has been changed to the Lord’s 
Day through the resurrection of Jesus, and this change was not mere application or 
innovation of Gen. 2:3 but “the discovery.”26 Barth calculates that the first Sabbath for 
humans was the first day for them, even though it was the seventh day, and it was hidden 
but revealed by the resurrection of Christ. Barth finds that the Lord’s Day, which has 
been hidden from human beings in the Sabbath as the first day, is now revealed in Easter 
day as the true Sabbath.  
Barth has skillfully discovered a continuity between the Sabbath and Sunday. 
While he preserves the rich theological contents of the Sabbath, he moves them to the 
Lord’s Day with his Christological scheme. In spite of Barth’s attempt to retain the 
theological richness of the Sabbath on the Lord’s Day, his approach does not harmonize 
with the historical facts of the Sabbath in early Christianity.  
As has been discussed in the previous chapter, Sabbath was the day of rest and 
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worship, and Sunday was not the day of rest until the time of the Emperor Constantine. 
Henry Sturcke and Kenneth Strand claim that the Sabbath and Sunday should be 
distinguished from one another, Sturcke considering that Sunday was not the Christian 
Sabbath, and Strand arguing that “Sunday was not considered a substitute for the 
Sabbath” in the early church.27 Barth’s Christological understanding of Sunday as the 
Sabbath could be highly evaluated by its retention of abundant meanings of the Sabbath; 
however, it transcends historical facts. In Barth’s argument, a division between history 
and theology is observed. 
 
 Rediscovering Sabbath in Dies Domini 
Dies Domini is the apostolic letter by Pope John Paul II that was issued “to the 
Bishops, Clergy and Faithful of the Catholic Church on keeping the Lord’s Day Holy” in 
1998.28 John Paul II places great emphasis on Sunday as the Christian Sabbath in this 
apostolic letter. Mary Barbara Agnew, a Catholic theologian, reads the apostolic letter 
with a sense of surprise: 
Providing such a document close to liturgical concerns might be a matter for 
surprise, for the pope notes that the requirement of Sabbath observance is not a 
cultic law, but part of the “Decalogue, the ‘ten words’ which represent the very 
pillars of the moral life . . . the basic structure of ethics” (no. 13). Dies Domini 
                                                 
27 Henry Sturcke, Encountering the Rest of God: How Jesus Came to Personify the 
Sabbath, TVZ Dissertationen (Zürich: Theologischer Verlag Zürich, 2005), 30, 33; and Kenneth?
A. Strand, "The Sabbath and Sunday from the Second through Fifth Centuries," in The Sabbath in 
Scripture and History, ed. Kenneth A. Strand (Washington, D. C.: Review and Herald Publishing 
Association, 1982), 324.?
 
28 Keeping the Lord's Day Holy: Apostolic Letter Dies Domini of the Holy Father John 
Paul II. To the Bishops, Clergy and Faithful of the Catholic Church on Keeping the Lord's Day 
Holy (Catholic Truth Society: Publishers to the Holy See, 1998), 1 
 
 139 
draws on Jewish sources for its explication of the Sabbath rest; the Sunday 
celebration of the Eucharist does not seem central to the pope’s interest.29 
Samuele Bacchiocchi also expresses surprise with Dies Domini because the 
comprehension of Sunday is different from the traditional understanding of the Roman  
Catholic Church.30 Bacchiocchi explains that the traditional Catholic view has emphasis 
on “the discontinuity between Sabbath and Sunday observance.”31 He continues:  
John Paul departs from the traditional distinction the Catholic Church has made 
between Sabbath and Sunday, presumably because he wants to make Sunday 
observance a moral imperative rooted in the Decalogue itself. By so doing, the 
Pope challenges Christians to respect Sunday, not merely as an ecclesiastical 
institution, but as a divine command. Furthermore, by rooting Sunday keeping in 
the Sabbath commandment, the Pope offers the strongest moral reasons to urge 
Christians to “ensure that civil legislation respects their duty to keep Sunday 
holy.”32  
The Roman Catholic Church has rediscovered the Sabbath and urges Christians to 
“rediscover this precept today.”33 However, the Sabbath is not the seventh-day Sabbath 
but Sunday.  
 
Sabbath as a Basis for Christian Ethics 
Dies Domini and Karl Barth’s theology of the Sabbath have something in 
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common.  Sabbath is a basis for the Christian ethics of John Paul II as well as Karl 
Barth. In Dies Domini, the Sabbath is defined within “the structure of ethics” as the 
“indelible expression of our relationship with God, announced and expounded by biblical 
revelation.”34 Metaphorically speaking, Sabbath is “the deep dynamic of the dialogue . . . 
of ‘marriage’ . . . which knows no interruption, yet is never monotonous.”35 Thus, 
Sabbath is the expression of fundamental relationship between God and human beings.  
As James Brown explains, Karl Barth posits that the nature of God is revealed in 
the story of creation; and Jesus Christ, Redeemer and Sanctifier, determines the nature of 
God’s commandment.36 Barth regards the Sabbath commandments as his foundation of 
Christian ethics because it reveals the character of God.37 For Barth, ethics is an integral 
part of Church Dogmatics.38 Thus, Barth understands “the radical importance, the almost 
monstrous range of the Sabbath commandment” because “this commandment is total.”39 
It is obvious that both Barth and Dies Domini recognize the great significance of the 
Sabbath. Then, how is the relationship between Sabbath and Sunday understood by Dies 
Domini? 
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Sabbath and Sunday in Dies Domini 
Dies Domini declares that “the Lord’s Day is rooted in the very work of creation 
and even more in the mystery of the biblical ‘rest’ of God, it is nonetheless to the 
Resurrection of Christ that we must look in order to understand fully the Lord’s Day.”40 
Sunday as the fulfillment of the Sabbath is illustrated by comparison of the Exodus with 
the Resurrection of Christ. The liberation of the Exodus suggests its full meaning in “the 
universal redemption accomplished by Christ.”41 Thus, Sunday is “more than a 
‘replacement’ for the Sabbath” but “its fulfillment, and in certain sense its extension and 
full expression.”42 Dies Domini claims, “in this perspective, the biblical theology of the 
‘Sabbath’ can be recovered in full, without compromising the Christian character of 
Sunday.”43 Therefore, the Sabbath is not abrogated but fully “recovered” on Sunday as 
the Day of the Lord. The theology of the Sabbath becomes actually the theology of 
Sunday, and Dies Domini has transferred abundant meanings of the Sabbath to Sunday as 
Karl Barth did. Sabbath is “reinterpreted in the light of the theology and spirituality of 
Sunday” and remembering the Lord’s Day to keep it holy is still “the duty of 
Christians.”44 Dies Domini claims the reason and authority to shift from the Sabbath to 
Sunday as follows:  
                                                 
40 Dies Domini, 20. 
 
41 Ibid., 52. 
 
42 Ibid., 52-53. 
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Opposing the excessively legalistic interpretation of some of his contemporaries, 
and developing the true meaning of the biblical Sabbath, Jesus, as “Lord of the 
Sabbath” (Mk 2:28), restores to the Sabbath observance its liberating character, 
carefully safeguarding the rights of God and the rights of man. This is why 
Christians, called as they are to proclaim the liberation won by the blood of Christ, 
felt that they had the authority to transfer the meaning of the Sabbath to the day of 
the Resurrection.45  
Jesus restores the true meaning of Sabbath observance. However, Dies Domini asserts 
that Christians “felt that they had the authority to transfer the meaning of the Sabbath” to 
Sunday through the experience of liberation “by the blood of Christ.”46 The assertion of 
Dies Domini may suggest that the early church had the authority to transfer the meaning 
of Sabbath to Sunday. This authority of the church appears to be based on a theological 
assumption and an interpretation of “the Passover of Christ” by Dies Domini.47 Sunday is 
the celebration for both “God’s work of creation and ‘new creation.’”48  
 
Scripture and Traditions Concerning Sabbath and Sunday 
Roman Catholic theologian Gerard Rouwhorst suggests two theological positions 
regarding the day for worship, which are based on “the place of Scripture and tradition.”49 
When look at the Sunday rest in relation to the Sabbath:  
                                                 
45 Ibid., 55. 
 
46 Ibid. 
 
47 Ibid. 
 
48 Ibid., 51. 
 
49 Gerard Rouwhorst, "The Reception of the Jewish Sabbath in Early Christianity," in 
Christian Feast and Festival: The Dynamics of Western Liturgy and Culture, ed. G. Rouwhorst P. 
Post, L. van Tongeren and A. Scheer ( Leuven, Paris, Sterling: Peeters, 2001), 264. 
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Either one may ascribe a highly normative role to Scripture or to early 
Christianity . . . or one may . . . start from the conviction that the further 
development of liturgical tradition may be legitimate even if it does not appear to 
be immediately in line with the practice of the first or of the first three centuries. 
In the latter case, probably will be inclined to attach more importance to 
anthropological knowledge concerning the functioning of rituals and festivals 
than adherents of the former option will do.50 
Rouwhorst takes the latter position because “the theological value of the Sunday as a day 
of rest does not only depend on its existing or not in the first or second century and even 
not on the position Jesus took with regard to the Sabbath, as long as there is no evidence 
that he straightforwardly rejected this institution outright.”51  
Dies Domini develops the argument for the beginning of Sunday as a historical 
fact based on the New Testament. The meetings between the resurrected Jesus and the 
disciples and the usual three New Testament texts, Acts 20:7-12, 1 Cor. 16:2 and Rev. 
1:10, are examined as biblical support of Sunday.52 However, the theological 
interpretation is more prominent. For instance, Dies Domini explains that “the practices 
of the Jewish Sabbath are . . . surpassed . . . by the ‘fulfillment’ which Sunday brings” 
and the shift from the Sabbath to Sunday was brought by “the authority” of the early 
church.53 Thus, Dies Domini may be categorized by the latter position. Rouwhorst calls 
the latter position as “typically Roman-Catholic.”54 
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Dies Domini restores the importance of the Sabbath and its meaning not only for 
the modern church but also for modern society. The perspective of true rest on 
Sunday/Sabbath is a significant contribution. However, these theological architectures 
may not be based on history of the early church but on liturgical traditions of the church.  
 
The Seventh-day-ness of the Sabbath  
Karl Barth and Dies Domini have rediscovered the Sabbath and developed the 
theology of Sabbath and its significant implications on ethics and liturgy, and SDA 
theologians have shared some of their interpretations and insights. However, SDA 
theologians recognize “the particular significance of the seventh-day-ness.”55 Kubo 
explains the importance and uniqueness of the “the seventh-day-ness:”  
The Sabbath commandment does not merely command the keeping of a day but 
specifies what day this should be. The seventh day is not a natural day of worship 
connected with sowing or reaping, with the revolution of the sun or moon. It is 
not connected with any natural phenomenon in the heavens or on the earth such as 
are Passover, Pentecost, the Feast of Tabernacles and the new moons. It can be 
understood only by revelation as the day that memorializes God’s rest from 
creation. Because it is somewhat of an arbitrary day, the keeping of the Sabbath 
on the seventh day is ultimately an act of obedient and self-renouncing faith in 
recognition of God’s sovereignty over us.56  
The seventh-day-ness signifies, as Fritz Guy indicates, “God’s ultimacy as reality and 
power and as goodness and value.”57 Observing the seventh-day Sabbath symbolizes “ a 
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special indication of loyalty to God” who creates the world par excellence including the 
seventh-day Sabbath.58 Questions on Doctrine—a result of interdenominational dialogue  
regarding the seventh-day-ness-states, “God instituted the Sabbath on the seventh day of 
the first week of time. Thus both aspects of the day—its seventh-day-ness no less than its 
sabbath-ness—are inseparably linked with creation.”59 It is obvious that compared to Dies 
Domini, the SDA Church ascribes a highly normative role to the scripture.  
 
Remember the Sabbath: Basis for Sabbath Worship 
The Sabbath is the day not only to remember the creation in the beginning but 
also the new creation in Christ and the eschatological Sabbath in the future. The Sabbath 
is the day to remember God who acts in salvation history as Creator, Redeemer and 
Perfecter. The SDA theologian Sakae Kubo mentions a comprehensive scope of the 
Sabbath: “The various meanings of the Sabbath fall under three headings: Creation, 
Redemption, and Eternity. Thus the significance of the Sabbath spans the history of the 
world from beginning to end. In a sense it takes up the whole plan of salvation, so 
comprehensive is its scope.”60 Thus, “Remember God as Creator,” “Remember God as 
Redeemer” and “Remember God as Perfecter” are discussed as basis for the Sabbath 
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worship.61  
The Sabbath has been remembered through two great stories. One is the story of 
creation (Exod. 20:8-11); and the other is the story of Exodus as redemption (Deut. 
5:12-15). In the stories handed down, identities and values are transmitted from one 
generation to another. These stories of creation and redemption point to the new creation 
and the eschatological Sabbath. Charles L. Rice describes the role of story as follows: 
"The Bible remains, nonetheless, a storybook . . . The storytellers of Israel, its preachers 
and teachers, kept alive the story and all the narrative and poetry attached to it. It was out 
of these saving stories that God's people lived."62 Thus, remembering the story of the 
Sabbath is significant in worship. 
Walter Brueggemann writes in his commentary: “The act of remembering here 
[Exod. 20:8], as in the remembering of the eucharist, means to appropriate actively as a 
present reality.”63 Through remembering the Sabbath, not only the ancient Israel people 
but also modern Jews and Christians experience God’s creative and redemptive activity 
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as “a present reality.” Fritz Guy states:  
The Lord’s Supper, for instance, as a symbol of atonement refers back to the 
death of Jesus as a historical event, but it is also a means by which we can now 
encounter, and experience more deeply, the significance of that event for our own 
religious life. Similarly, as a symbol of the relatedness and ultimacy of God, the 
Sabbath both points to these two qualities and is a means by which they can be 
experienced.64 
Sabbath and eucharist are “a symbol” through which people encounter God as a present 
reality in worship. The Seventh-day Adventists do not understand the Sabbath as merely a 
commandment, for it reveals God’s “essential qualities of immanence, transcendence, 
power, and personness.”65 These theological realities are experienced through Sabbath 
worship.  
Remember God as Creator 
The three angels’ message in Rev. 14:6-13 has had special importance to the SDA 
Church.66 An angel proclaims “to every nation and tribe and language and people” to 
worship God “who made heaven and earth, the sea and the springs of water” 
(14:6-7[NRSV]). The content of the exhortation to worship is “an evident allusion to the 
fourth commandment of the Decalogue.”67 Thus, this call for worship in the context of 
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the end of history is the call for worship to the Creator on the Sabbath.  
The angel proclaims this message globally as “an eternal gospel” (14:6). This text 
suggests that Sabbath worship has to be experienced as the eternal gospel in its form and 
content. The worship has to be well worth participating for “every nation and tribe and 
language and people.” The eternal gospel has to be presented in worship not only 
universally but also contextually.  
 
Remember God as Creator of True Rest 
Fellowship in God’s rest is a basic structure of Sabbath worship. “Observing the 
seventh-day Sabbath is a symbol of the believer’s entering into the gospel rest.”68 God’s 
rest brought about fellowship with God to humanity. Kubo indicates that God established 
the Sabbath so that “He could fellowship with man in a special way. He wanted to be not 
only our Creator but also our Friend; not only God over us as Maker but God with us as 
Friend.”69 God’s invitation to share the rest on the seventh day signifies a basic structure 
for Sabbath worship. The SDA Old Testament scholar Jacques B. Doukhan explains the 
meaning of the Sabbath as fellowship with God:  
The Sabbath of the creation week was also the first whole day of Adam, the first 
day of human history, set apart by God, as God’s rest in which Adam participated. 
The Sabbath reminds us then of the first human fellowship with God. As such, the 
Sabbath points by analogy to the rest of salvation, when human beings will again 
enjoy fellowship with God.70 
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The history of human beings started with fellowship with God on the first day, 
which was the seventh day in the creation week, and it was the first Sabbath worship in 
human history. Adam and Eve were invited to participate in God’s rest on the Sabbath. 
God’s rest was an opportunity for fellowship with human beings. At the same time, they 
experienced “the ultimacy of God” because creation is “a powerful testimony to the 
sovereignty of God” because only God “can create, and only he can make something 
holy.”71 Therefore, in God’s rest, human beings experience the polarity of the 
“relatedness and the ultimacy of God.”72 That was the first experience of the Sabbath for 
human beings and this story reveals a basic structure of Sabbath worship: “relatedness 
and the ultimacy of God.”  
Fellowship with God is described as a covenantal relationship. Exodus 31:13 
reads, “You shall keep my Sabbaths, for this is a sign between me and you throughout 
your generations, given in order that you may know that I, the Lord, sanctify you” 
(NRSV). Guy explains God’s initiative in the covenantal relationship: “the Sabbath may 
be seen not only as a sign of human beings’ commitment to live in relationship to God, 
and thus to be ‘His people,’ it may be seen also (and more fundamentally) as a sign of 
God’s total and permanent commitment to human being; for this is where the covenant 
relationship necessarily begins.”73 
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Even post sin, as Kubo indicates, “the Sabbath remains as a reminder and as a 
pointer to the restoration of that perfect fellowship . . . The Lord took the initiative all the 
way. Thus the Sabbath had contained the promise of the Incarnation.”74 The Sabbath is a 
promise of hope in Christ. God initiates fellowship in God’s rest on the first Sabbath and 
continues to have fellowship in Christ and anticipation for the restoration of the true 
eschatological Sabbath as the second coming of Christ. The Sabbath points to Christ— 
Immanuel—and offers human beings the opportunity of being in the presence of God by 
the Holy Spirit in worship. Thus, the memory that God initiates fellowship in God’s rest 
and the fulfilled promise of Immanuel in Christ’s incarnation, life and teaching, sacrifice 
on the cross and resurrection, and the anticipation of the second coming of Christ, are 
signified and experienced through Sabbath worship.  
Thus, fellowship in God’s rest is a fundamental reason to remember the Sabbath 
as the day of worship. It signifies God’s initiative in fellowship throughout history and 
human beings having found the true rest. The Sabbath is the memory and the story of 
Immanuel—God is with us throughout salvation history. This fellowship makes the 
community of hope because they experience God’s rest through Christ as the Redeemer 
and through the Holy Spirit as the comforter. Remembering the Sabbath is a festive and 
joyful, thus, worshipful experience. 
  Rest as God’s gift is a basic structure of Sabbath worship and is not gained by 
way of compensation for human works but offered as a gift from God. Jürgen Moltmann 
describes the Sabbath rest as God’s gift: 
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Sanctifying the sabbath means being entirely free from the striving for happiness 
and from the will for performance and achievement. It means being wholly 
present in the presence of God. The sabbath is sanctified through God 
alone—through grace alone—through trust alone. The peace of the sabbath can be 
viewed as the Jewish ‘doctrine of justification’ . . . Christian faith in justification 
must be understood analogously as ‘the sabbath rest’ of Christians.75 
Moltmann finds sanctification as wholly God’s gift not only in the Christian faith but also 
in Jewish doctrine. Sabbath witnesses a central doctrine of justification through God 
alone and provides a doctrinal structure of worship. 
Karl Barth uses the expression “witness” instead of “fellowship” in narrating the 
first Sabbath: “The first divine action which man is allowed to witness is that God rested 
on the seventh day and blessed and hallowed it. And the first word said to him, the first 
obligation brought to his notice, is that without any works or merits he himself may rest 
with God and then go to his work.”76 Adam and Eve witnessed not only what God did in 
the creation week but also who God was in his presence and by sharing God’s rest. 
Therefore, they witnessed God’s gift twofold in the first Sabbath.  
The parable of the rich fool (Luke 12:13-21) sharply contrasts with the true rest of 
God. The rich fool said, “Soul, you have ample goods laid up for many years; relax, eat, 
drink, be merry. But God said to him, ‘you fool! This very night your life is being 
demanded of you. And the things you have prepared, whose will they be?”(Luke 12:19, 
20. NRSV). The rich fool gained a pseudo rest but not the true rest of God. It is only God 
that created the true rest and human beings are just invited to receive this with his 
fellowship. 
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Barth was aware of the need of faith: “The Sabbath commandment demands the 
faith in God which brings about the renunciation of man, his renunciation of himself, of 
all that he thinks and wills and effects and achieves.”77 Human beings enter into the rest 
of God not by achievement or one’s own merit but through the “renouncing faith.” Every 
seventh-day Sabbath God reminds us to enter into his rest through the “renouncing faith.”  
The Sabbath reveals the nature of God as well as human beings before the Creator 
as foundations of worship. Human beings are invited to have fellowship with God and to 
become witnesses of God through the experience of God’s rest as the Sabbath. 
Expressive words, invitation, fellowship and witness suggest liturgical experience. The 
Sabbath experience of Adam and Eve may be identified as the first Sabbath worship in 
human history and indicates the basic theological structures of Sabbath worship. 
 
Remember God as Creator of Sacred Time 
The Jewish philosopher Abraham Joshua Heschel describes “Jewish ritual” with 
his famous expression “as architecture of time.”78 His sharp contrast between “time” and 
“space” characterizes his thought on the Sabbath. He finds meaning in the Sabbath in 
celebrating “time rather than space.”79 Heschel’s book describes the significance of the 
Sabbath to the modern, and has had impact on thoughts of Sabbath in Christian 
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theology.80 Guy notes that “Heschel, The Sabbath, seems to overplay the contrast 
between time and space, giving a spiritual (and almost ontological) priority to time.”81 
However, Heschel draws theological attention toward the significance of the Sabbath as 
sacred time. 
Through the “architecture of time,” God meets people, and in this appointed time 
God reveals himself in worship and throughout the day. God is not restricted to this 
architecture; however, God uses and shares this festive/joyful time by resting on the 
Sabbath. “The Lord blessed the sabbath day and consecrated it” (Exod. 20: 11[NRSV]) so 
that people receive God’s blessing in the specially designed “architecture of time” as the 
Sabbath. Sabbath worship has a foundation of God’s presence based on his rest. This 
architecture of time belongs to God but not human beings. Sabbath worship has its basis 
on the invitation and presence of God since the beginning of human history. 
The Sabbath is the day to celebrate but not necessarily the hour or hours to 
participate in worship. In Dies Domini, John Paul II encourages people to keep Sunday 
holy and not to reduce it to just sharing the eucharist (no. 52).82 Dies Domini recognizes 
that  
Keeping Sunday holy has perhaps become more difficult for many people; but the 
Church shows her faith in the strength of the Risen Lord and the power of the 
Holy Spirit by making it known that, today more than ever, she is unwilling to 
                                                 
80 See Timothy Watson, "Is Heschel's Sabbath Biblical?," Andrews University Seminary 
Studies 40, no. 2 (2002): 265. Watson evaluates Heschel as a Jewish philosopher; however, he 
compares biblical thought and finds some incompatibility regarding Heschel’s understanding of 
time.   
81 Guy, “The Presence of Ultimacy,” 41. 
 
82 See Dies Domini, 46. 
 
 154 
settle for minimalism and mediocrity at the level of faith.83 
The SDA Church has a tradition for keeping Sabbath from sundown to sunset 
with a “wholistic” understanding of the day so that people may have a more abundant and 
joyful experience. Worship is a core of the Sabbath, but the Sabbath is more than 
participating in a worship service. The wholistic meaning of the Sabbath is fully 
discussed in the next chapter. 
 
Remember God as Creator of the World: Sabbath and Ecology 
Global warming is an ecological crisis of the Earth and emergency measures are 
needed to meet the situation not only by advanced/industrial countries but also by all 
nations. Global warming symbolizes the present ecological crisis. It suggests that the 
problem is not local but worldwide because we live in the one big house (oi=koj).84 
According to Moltmann, in this house (oi=koj), not only creatures but also God dwells:  
If we understand the Creator, his creation, and the goal of that creation in a 
Trinitarian sense, then the Creator, through his Spirit, dwells in his creation as a 
whole, and in every individual created being, by virtue of his Spirit holding them 
together and keeping them in life. The inner secret of creation is this indwelling of 
God, just as the inner secret of the sabbath of creation is God’s rest.85  
Moltmann indicates the reason for the ecological crisis: “Christian civilization . . . 
misunderstood and misused biblical belief in creation; for ‘subdue the earth’ [Gen. 1:28] 
was viewed as a divine command given to human beings—a command to dominate 
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nature, to conquer the world and to rule over it.”86 Thus, the ecological crisis is not 
simply a problem between nature and human beings, but rather it should be understood in 
the relation between God as the Creator and creatures including human beings. Moltmann 
presents a fresh Trinitarian insight to the ecological crisis and the suggested solution is 
related to the Sabbath as God’s rest. 
Tenshin Okakura (1862-1913), who is the author of The Book of Tea and a curator 
of Boston’s Museum of Fine Arts, suggests in his book that the ecological crisis is rooted 
in human desire which is the deeper problem.87 He points out that we ourselves are “the 
supreme idol” and criticized: “Our god is great, and money is his Prophet! We devastate 
nature in order to make sacrifice to him. We boast that we have conquered Matter and 
forget that it is Matter that has enslaved us. What atrocities do we not perpetrate in the 
name of culture and refinement!”88 Okakura has a keen eye to discern what is in the 
background of the ecological crisis.  
Human beings are expected and appointed not to rule over but to care for God’s 
creation. Terence E. Fretheim comments on Gen. 1:28: “A study of the verb have 
dominion (הדר rãdâ) reveals that it must be understood in terms of care-giving, even 
nurturing, or exploitation. As the image of God, human beings should relate to the 
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nonhuman as God relates to them.”89 Thus, Moltmann proposes, “The limited sphere of 
reality which we call ‘nature’ must be lifted in to the totality of being which is termed 
‘God’s creation.’”90 
Sabbath worship reminds people that they are part of God’s creation and have 
responsibilities to care for God’s creation. Human beings experienced the wonder in what 
God had created on the first Sabbath in human history because God’s creation was “very 
good.” God shares his rest with not only human beings but also the whole of God’s 
creation. Thus, Kubo writes, “The Sabbath, pointing as it does to the Creation, should 
place Seventh-day Adventists in the forefront of those concerned for nature.”91  
 
Remember God as Redeemer 
 In Deuteronomy 5:12-15, God’s deliverance from slavery in Egypt is the reason 
for observing the Sabbath. Remembering the Sabbath reminds the people of Israel that 
the story of deliverance from Egypt is the redemptive story. They remember God as the 
Redeemer “with a mighty hand and an outstretched arm” (Deut. 5:15 [NRSV]). 
Remembering this mighty God is their Sabbath since being with God as Redeemer means 
not only freedom from bondage but also freedom in God.92 They can rest in God as 
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Redeemer. Thus, the Sabbath is the time to remember God as Savior and a time of joy 
and gratitude.  
Moltmann compares the Sabbath in Exodus with Deuteronomy: “The difference 
and the parallels in the reasons given for the sabbath and the sabbath commandment drew 
into a single perspective the exodus experience and belief in creation, making it clear that 
the God of the exodus is the Creator of the world, and that God the Creator is also the 
God of the exodus.”93 The Sabbath is not understood differently in Exodus and 
Deuteronomy, but distinct dimensions of the Sabbath are described in each text of the 
scripture.94 The Exodus version of the Decalogue has its emphasis on creation and 
Deuteronomy’s on redemption. Kubo indicates: “The idea of Creator leads to the idea of 
Redeemer: the two ideas are inextricably related.”95 In addition, as Strand notes, both 
versions were “set in the framework of God’s redeeming love and saving activity.”96  
Moltmann relates the redemption of Christ to creation: “In the light of Christ, 
creatio ex nihilo means forgiveness of sins through Christ’s suffering, justification of the 
godless through Christ’s death, and the resurrection of the dead and eternal life through 
the lordship of the Lamb.”97 According to Moltmann’ thoughts, creation and redemption 
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cannot be separated from each other. Peter Macek summarizes:  
In Moltmann’s view true Christian doctrine of creation should not identify 
creation with its origin. Creation should rather be viewed and interpreted as a 
coherent continuing and integrative process including redemption and the 
eschatological kingdom, a kind of transcendental act depicting the development 
toward the goal.98 
Dederen describes the Sabbath rest as a symbol of the salvation of God but not of 
human beings: “the Sabbath rest tells man in a very concrete manner, it is not your work 
or activity that saves you, but it is God’s perfect grace.”99 Dederen’s expression reflects 
Barth’s statement: “The concern of the Sabbath commandment is with that human action 
which consists in rest from one’s own work, and therefore—comprehensively—in 
readiness for the gospel.”100 Brown summarizes Barth’s thought nicely: “We do not need 
to wait for St. Paul and the New Testament for a radical rejection of salvation by any or 
all human work or works! 'Hence his [man's] history under the command of God really 
begins with the Gospel and not with the Law.’”101 Barth often uses the phrase 
“renouncing faith” in his Church Dogmatics when on the topic of the holy day. This key 
phrase is important in understanding this theology of the Sabbath because, as Primus 
comments, “what the Sabbath really forbids is not work, but trust in human work.”102  
Barth and the Seventh-day Adventists have a common emphasis on the theology 
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of the Sabbath as the celebration of God’s salvation in history and of our individual 
existence. However, they have no relationship to Sabbatarianism in a legalistic sense in 
their theological emphasis on the Sabbath.  
Niels-Erik Andreasen, an Adventist Old Testament scholar, writes, “The Sabbath, 
then, is a time of worship, of joy, and of delight in God and in his salvation.”103 The 
Seventh-day Adventists understand the Sabbath with the terms of joy, freedom, and 
gratitude. Thus, Adventist liturgical scholar, C. Raymond Holmes defines the center of 
worship as follows:  
Worship for the Christian centers in redemption, and redemption centers in Christ. 
We do not worship because of the Sabbath. We worship on the Sabbath because 
of what Christ has done, and is doing, for us redemptively. It is His act of 
redemption that gives meaning to the Seventh-day Sabbath. Redemption is the 
fulfillment of the Sabbath’s meaning.104 
The death and resurrection of Christ opened the way to the eternal Sabbath as the 
present and the future salvation. The apostle Paul writes in his letter to the Corinthians: 
“So if anyone is in Christ, there is a new creation: everything old has passed away; see, 
everything has become new!” (2 Cor. 5:17[NRSV]). Paul describes the salvation in Christ 
as a new creation. Thus, as Kubo writes, “Redemption is truly a creative act.”105 Sabbath 
points to the redemption of Christ as both an historical event and a personal/existential 
event. Kubo also explains: “the Sabbath memorializes both Christ’s general redemptive 
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activity in Passion Week and the redemption of ourselves as individuals.”106 The basis of 
worship is not the work of human beings but God’s redemptive work in Christ in the past, 
the present, and the future. Human beings only find the supreme rest in Christ without the 
cost of human-work. As Holmes writes, “Christ is the supreme manifestation of that 
rest.”107  
The Sabbath is important to Seventh-day Adventists, as we have attached it to 
the name of the denomination; however, the Sabbath is not the most important to us.  
Christ is most significant and central to the Adventist worship. Barth describes the 
relationship between the Sabbath and worship as follows: 
 The relationship of divine service to the primary and proper meaning of the 
Sabbath commandment is clear. It plainly distinguishes that renouncing faith from 
a spiritual work of art or action in the mystical sense; so that its object is not the 
God of a free intuition or an arbitrarily won idea but the God who in His Word 
has revealed and entrusted Himself to Christendom. Thus the renouncing faith 
which the Sabbath commandment implies can obviously be actualized only in the 
fellowship of Christendom, and the true holy day can be seriously celebrated only 
in its assembling as a congregation and therefore in participation in its divine 
service.108 
“Renouncing faith” is expressed in the Sabbath commandment as the rest of human 
beings. Thus, James Brown summarizes Barth’s theology of the Sabbath as a foundation 
for worship since “the Sabbath rest is identical with the essential motive, purpose, reality 
of worship understood correctly in the light of the biblical doctrine of Sabbath and 
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worship both.”109 The Sabbath offers the basis for worship because, as Kubo notes, “the 
Sabbath weekly reminds us of the once-and-for-all completed Creation event, our 
redemption by Christ, and our new creation.”110 
 
 
Remember God as Perfecter: Eschatological Dimension of the Sabbath 
The eschatological dimension of the Sabbath is also important to the Seventh-day 
Adventists because they consider that “a sabbath rest still remains for the people of 
God”(Heb. 4:9) as the future hope; and the Sabbath is a symbol of “a foretaste of our 
eternal future in God’s kingdom.”111 Jacques Doukhan notes the importance of the 
association of creation and hope, in other words the Sabbath and the Second Advent, for 
the SDA Church: “this association is so essential that it has inspired the very name 
‘Seventh-day Adventist,’ which relates the remembrance of creation to the hope of the 
coming of the Lord, ‘the Advent.’”112 In the context of salvation history, Sabbath has 
significant roles in the SDA Church as a sign of God’s activity in creation, redemption 
and in eschatological hope. Kubo writes: 
The Sabbath symbolizes God’s presence with men. The Incarnation represented  
a limited fulfillment of the Sabbath in that sense when Christ became 
Emmanuel, “God with us.” However, in the new earth the complete fulfillment 
of the Sabbath promise will take place. The Lord will be present with men 
forever. In this sense there will be one unending sabbath, though the saints shall 
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still gather weekly, from Sabbath to Sabbath, and monthly to worship God 
(Isaiah 66:23).113 
 This eschatological Sabbath is a future dimension of salvation. Yet salvation is a 
present reality through the death and resurrection of Jesus Christ.   
One of the fundamental characteristics of Pauline theology—a conception of the 
“already” and “not yet”—is helpful to understand the eschatological dimension of the 
Sabbath.114 Paul describes salvation in Christ as “a new creation” (2 Cor. 5:17), and this 
has been already a present reality. Rom. 6 is probably one of the best examples of the 
present reality of salvation. “Newness of life” (6:4) is a present reality to believers 
through incorporation into Christ by baptism. They have started the new life already. 
Believers have been transferred from the old dominion to the new. Nevertheless, 
salvation is also a future hope; Christians still possess a mortal body and live in this 
world. For this reason they wait for the redemption of their bodies and for living with 
Jesus Christ.115 Thus, an eschatological Sabbath rest still remains as a future event. The 
SDA Church emphasizes the second coming of Jesus Christ, and this final event is 
closely related to the eschatological Sabbath as a hope. Nevertheless, this future hope is 
deeply related to the present reality of salvation in Christ, as Richard Rice points out:  
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The sabbath has important eschatological significance . . . By calling us apart 
from the ordinary activities of life, the sabbath reminds us that our present 
situation during the other six days of the week do[sic] not deserve our ultimate 
concern, because we are on our way to something better. We must not allow the 
joys and sorrows of life here, however worthy of our interest, to distract us from 
it.116 
Barth also recognizes eschatological aspects of the Sabbath in the futuristic sense. 
He understands the Sabbath in view of salvation history and suggests the Sabbath 
commandment has an “almost monstrous range.”117 Barth points out that in the Old 
Testament “the day of Yahweh” denotes “the special day of the Lord at the end of all 
days with the judgment and consummation.”118 As Hans LaRondelle indicates, “Barth 
observes a hidden relationship of the Sabbath with the day of the Lord as judgment day. 
That day will be, however, also the day of restored blessing, the day of the ultimate 
fulfillment of the promise given in the first Sabbath.”119  
 Though Barth refers to salvation history, his strongest emphasis is on the event 
of the resurrection of Christ: 
The eschatological connection and significance of the New Testament holy 
day, . . . are manifest in the fact that it has been put on the day of the resurrection 
of Jesus. . . . The first Christians saw in the resurrection of Jesus the first and 
isolated but clear ray of His final return in Judgment and consummation, the 
prophecy of the future general resurrection of the dead, and the security and 
pledge of redemption and restoration, of the revelation of the coming kingdom 
and of eternal life. They solemnized this day as the day of the Lord who on Easter 
Day appeared in His glory and who will come again in the same glory, but now 
comprehensively and definitively revealed. On this special day they waited 
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specially upon Him because, in their remembrance of the past on this particular 
day, they were summoned by Him to wait for that other and great particular day 
of His future as the last day.120 
Here Barth has a Christological emphasis but he maintains historical sense in his 
eschatology on the Sabbath. In the event on Easter Day Barth recognizes a pledge of the 
future consummation of salvation. Thus, Barth understands that the Lord’s Day is 
celebrated as the Sabbath instead of the seventh day. As it has been discussed above, this 
is probably the greatest difference between Barth and the Seventh-day Adventists in the 
theology of the Sabbath.  
Moltmann suggests that “eschatology is nothing other than faith in the Creator 
with its eyes turned towards the future.”121 Thus, Sabbath worship is the time to 
remember God as Creator and as an invitation to share God’s rest. God has invited human 
beings to receive salvation through Jesus Christ who died and was raised. Through the 
Holy Spirit, God’s rest as new creation/ redemption is the present reality, yet still 
Christians wait for the future salvation of the eschatological Sabbath. This Sabbath is 
used as a symbol of God’s eternal rest as the final act of salvation and, as Kubo suggests, 
not the seventh-day Sabbath as a literal meaning.122 However, the seventh-day Sabbath 
points to this future Sabbath as the hope of the second coming of Jesus Christ—Marana 
tha (mara,na qa, 1 Cor. 16:22).  
Ottilie Stafford writes: 
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The Sabbath is not only a day of remembrance of creation, it is also a day that 
rejoices in the completion of the creation. It is God the completer, the finisher, 
who rejoices in the Sabbath rest, the day of perfection. All the days of the week 
have been incomplete and unfinished until they are shaped by this last day. It is 
the day which promises us not just a future re-creation, but a completion of all 
that is incomplete in our lives, that promises the establishment of our lives and of 
our works in the timeless creation of the Holy One, that promises our restlessness 
will find rest in God’s rest.123  
The Sabbath is a reminder that God is the Completer and the Perfecter. Thus, Sabbath 
worship is an experience of hope. This has been given by God as the Perfecter. The 
Sabbath has an integrated structure of hope for completion by the Creator and Redeemer. 
Therefore, hope is one of the bases for Sabbath worship. 
Worship and the Sabbath 
The theological understandings and expression of Sabbath worship are found in 
creation, redemption and perfection in many ways, as discussed above. In other words, 
Sabbath symbolizes who God is to human beings. Thus, as Kubo writes, “the Sabbath 
finds its fulfillment in and by Him [Jesus Christ].”124 The Sabbath is a foundation of 
worship. The contents of worship are discussed here in relation to the Sabbath as its 
foundation. 
 
Seventh-day Sabbath as the Consecration of Time for Remembrance 
“Remember the sabbath day, and keep it holy” (Exod. 20:8 [NRSV]). God 
sanctified the Sabbath and set apart it “for the lofty purpose of enriching the 
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divine-human relationship.”125 It is not human beings but God who consecrates time.  
Human beings remember that they are invited to God’s rest. God as Creator, Redeemer 
and Perfecter is revealed in the history of human beings; God meets humanity in Time. 
The Sabbath is created as a gift and symbol of God’s concern to humanity because 
human beings cannot create or consecrate the Sabbath. The Sabbath is God’s creation and 
human beings experience God’s rest, redemption and hope by God’s invitation. 
Immanuel who came into human history became true Sabbath, true rest, redemption and 
hope. The pattern of consecration of the whole seventh-day, from Friday sundown to 
Saturday sunset, is God’s gift to shape human beings as holy by being with them. As 
Moltmann writes, “in the presence of his [God’s] existence is the blessing of their [all 
created beings] existence.”126  
Stafford’s description is illustrative: 
Memory also makes possible our sense of our own histories. Time measurements 
have always been of great significance. Rituals that mark off segments of time tie 
our todays to our yesterdays and our lives to those of others. In rituals, the world 
stops and remembers, for memory is a central part of our time-recording. It is an 
important part of our New Years, our birthdays, our anniversaries, our Sabbaths.127 
Sabbath is not only a present reality of participating in God’s rest but also a bridging to 
salvation history by remembering. Sabbath worship is looking back, sharing the present 
and anticipating the hope of God’s rest through the word and the sacraments. Thus, the 
Sabbath is consecrated time of God’s revelation. Human beings respond to the Creator 
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with doxology. For God created this world, including human beings, and “everything . . . 
was very good” (Gen. 1:31 [NRSV]). For Jesus Christ accomplished redemption and he 
said, “It is finished” (John 19:30 [NRSV]).128 For the Holy Spirit makes children of God 
abound in hope with its power (Rom. 15:13; 8:16).129 God who consecrates time makes 
Sabbath worship possible and meaningful.  
 
 
Remembering through the Word 
Communication between God and human beings is initiated on the first Sabbath 
in the creation week. God talks to Adam and Eve in God’s rest.130 The story of creation is 
a reminder of God who talks to human beings in God’s rest. Communication with God 
must be peaceful and joyful, thus, it has festive nature. Preaching on the Sabbath has its 
foundation in the initiative of God who talks to human beings. Even after eating the 
forbidden fruit of the tree, God communicates to Adam, “Where are you?” (Gen. 3:9 
[NRSV]). The Letter to the Hebrews reads, “Long ago God spoke to our ancestors in 
many and various ways by the prophets, but in these last days he has spoken to us by a 
                                                 
128 Kubo introduces the interpretation of Hans Walter Wolff who relates the completion 
of the creation with one of the last words of Jesus in crucifixion—“It is finished.” Kubo, “The 
Experience of Liberation,” 50. See also Hans Walter Wolff, "The Day of Rest in the Old 
Testament," Lexington Theological Quarterly 7 (1972): 70. 
 
129 An exposition of the fundamental beliefs of the SDA Church explains the role of the 
Holy Spirit in the plan of salvation: “The Holy Spirit came to complete the plan, to make it a 
reality.” Seventh-day Adventists Believe, 71. 
 
130 Dies Domini discusses this under the topic of “the table of the word” and describes it 
“as a dialogue between God and his People.” Dies Domini, 37. 
 
 168 
Son, whom he appointed heir of all things, through whom he also created the worlds” 
(Heb. 1:1, 2 [NRSV]). God “has spoken to us” by Christ the Creator. The existence of 
God who speaks to human beings makes preaching possible. Remembering the Sabbath 
is remembering God’s story of Immanuel—God is with us (Matt. 1:23)—through reading 
and preaching the scripture.131 
Edward Farley notes: "Worship, accordingly, places before God the specific 
situations of human tragedy, corruption, and hope. Redemption, thus, is the environment 
of worship."132 Thus, worship is remembering the redemption of God who speaks to the 
people who are suffering and struggling; and God invites them to share God’s rest. In 
order to enter God’s rest, God speaks the prophetic word to the self-centeredness of 
humanity. In the midst of human situations, God speaks to people. Therefore, David 
Buttrick rightly points out that “the gospel must address a wider social world.”133 
Preaching is remembering through word that “God is with us” in human situations. 
Through remembering the word, human beings are comforted and encouraged by sharing 
God’s rest. However, God’s rest does not mean only staying in relaxation. The experience 
that “God is with us” invites people to be with others as God has been with them. Only 
the Redeemer is able to provide the true rest, but God responds through people to fulfill 
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not only inner spiritual needs but also wholistic needs, including social needs, for others. 
Buttrick criticizes Karl Barth because “Barth rejected any real conversation with the 
culture or concern for relevancies of human event.”134 The theology of Karl Barth is 
stimulating and full of insights, however, a more wholistic approach is indispensable for 
Christians are to be with others in this world. Thus, the theology of Karl Barth must 
necessarily be a stepping stone to further and deeper reflection.   
Barth indicates the importance of recognizing the tension between the “already 
and not yet” in preaching: “Like the Christ who has appeared already, the Christ who is 
still to come must be the center of every sermon. All that we say must be subordinate to 
this: Christ comes, we await his day.”135 Remembering the Perfector through the word is 
preaching the Gospel within this tension of the “already and not yet.” In Sabbath worship, 
people already experience the rest of God, yet also, anticipate the perfect rest as the 
future hope. Buttrick notes: “If we are to change people’s lives, we will have to provide 
symbols of creation and eschaton as a framework within which story, the human story 
can mean.”136 Sabbath worship provides well this framework—creation to eschaton. 
 
Remembering through the Sacrament 
Remembering the Sabbath through the sacrament is an experience of the meaning 
of the Sabbath in baptism and the eucharist. Moltmann finds the meaning of the Sabbath 
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in the immanence of God:  
The works of creation display in God’s acts the Creator’s continual transcendence 
over his creation. But the sabbath of creation points to the Creator’s immanence in 
his creation. In the sabbath God joints his eternal presence to his temporal 
creation and, by virtue of his rest, is there, with that creation and in it . . . . 
Creation is God’s work, but the sabbath is God’s present existence. His works 
express God’s will, but the sabbath manifests his Being.137 
Moltmann considers that the human being is “destined to be the eucharistic being.”138 
The human being is able to give thanks to God because of God’s creation as his gift.139 
Moltmann discerns this world as “God’s creation” and it is understood as “a sacrament of 
God’s hidden presence.”140 The Sabbath is God’s presence and revealing of the 
immanence of God. The Sabbath signifies not only God as the Creator but also God who 
is with creatures. Human beings praise “as representative for the whole of creation” in the 
Sabbath.141 Thus, the Sabbath, in some sense, has a sacramental function.  
Roy Branson notes that Jean Calvin called the Sabbath “a sacrament” because “it 
was a visible figure of an invisible grace.”142 Branson compares the Sabbath and the 
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sacraments.143 Sabbath is experiencing God’s rest by remembering the past, present and 
future events of salvation by God.  
Baptism points to the faithful God who delivered Israel “through the sea” (1 Cor. 
10:1 [NRSV]), and to Christ to whom Christians are being united to his death, burial and 
resurrection (Rom. 6) and who thereby are “dead to sin and alive to God” (Rom. 6:11 
[NRSV]). Baptism symbolizes a present reality of living with Christ; yet baptism also 
opens future dimensions of hope in salvation. Baptism, Eucharist and Ministry states the 
meaning of baptism as “the sign of the Kingdom”: 
Baptism initiates the reality of the new life given in the midst of the present world. 
It gives participation in the community of the Holy Spirit. It is a sign of the 
Kingdom of God and of the life of the world to come. Through the gifts of faith, 
hope and love, baptism has a dynamic which embraces the whole of life, extends 
to all nations, and anticipates the day when every tongue will confess that Jesus 
Christ is Lord to the glory of God the Father (Baptism 7).144  
Baptismal practice itself suggests the eschatological hope of Christian faith. Coming up 
out of the water signifies, as Holmes suggests, “a foretaste of that experience when, at 
Christ’s coming and at the sound of the trumpet, He [Christ] will call us from our graves, 
from eternal death to eternal life.”145  
Eucharist also describes the past, present and future reality of fellowship with 
God who is with us. Eucharist points to the Passover meal, the Last Supper, meals with 
resurrected Jesus, and God who is with us in the meal through the Holy Spirit. Those who 
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are participating in the eucharist give thanks to the Lord who is sitting around the table 
with us. As BEM states “The eucharist is the feast at which the church gives thanks to 
God for these sings and joyfully celebrates and anticipates the coming of the Kingdom in 
Christ” (Eucharist 22).146 Holmes explains the significance of the eucharist: “In fact no 
other act of the church so effectively dramatizes and proclaims the entire gospel: creation 
(bread and wine), incarnation (the presence of Christ), atonement (body broken and blood 
shed), resurrection (communion with the risen Christ), exaltation (praise and worship of 
the Lord of Lords), and eschatology (His promise to return).”147 
The sacraments signify the meaning of the Sabbath. Sacraments offer an 
opportunity to experience the reality that God is with us. The Sabbath as God’s rest is 
experienced through the word of God and the sacraments. Sabbath and sacraments 
present a magnificent drama of salvation in past history as well as present reality. Sabbath 
worship is the appointed time of being with God, and praise and thanksgiving are born as 
a result of experiencing God’s rest through the sacraments and the word of God.  
Remembering with the Community 
The Sabbath serves as a reminder that God is the Creator of fellowship which is 
the foundation of Sabbath worship. Human beings experienced the first Sabbath as God’s 
rest. They were invited to the rest to have fellowship with God and also with “the 
community of creation.” God created a partner for Adam because he should not be alone 
(Gen. 2:18). God is the Creator of fellowship in God’s rest with not only human beings 
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but also all God’s creation. The Sabbath signifies that the center of the community is 
found in God’s rest. God consecrated the seventh-day so that God our Creator could have 
fellowship with his creatures. Thus, a theology of community has its foundation from the 
Sabbath and there is a sense of God’s blessings over the whole creation. Not only 
Christian churches as God’s spiritual community, but also the social community and the 
community of God’s creation may find their story in the meaning of fellowship in the 
Sabbath. Charles L. Rice illustrates an importance of story in shaping community: “Every 
human being and every human community lives by story. Without a constant artful 
weaving and hearing of tales, neither our personal lives nor our communities could hold 
together.”148 The Sabbath, being celebrated on every seventh day, has a function in the 
continuous story woven through the community of God’s creation. 
The Sabbath is a symbol of equality in the presence of God. The Sabbath claims 
that God’s rest should be shared equally with “you, your son or your daughter, your male 
or female slave, your livestock, or the alien resident in your towns” (Exod. 20:10 
[NRSV]). Moltmann describes equality extending to the whole creation:  
The peace of the Sabbath is peace with God first of all. But this divine peace 
encompasses not merely the soul but the body too; not merely individuals but 
family and people; not only human beings but animals as well; not living things 
alone, but also, as the creation story tells us, the whole creation of heaven and 
earth.149   
Remembering the Sabbath is sharing God’s rest as a gift; thus, no one can boast, 
no one can discriminate against others, no one can destroy nature because of their 
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ambitions. The Sabbath reminds human beings that they are part of God’s creation but are 
not to dominate. Human beings have been given a responsibility to care for God’s 
creation (Gen. 1:28).  
Remembering the Sabbath is the foundation of worship where God can instill in 
the minds of people that all people are equal in the presence of God and a part of God’s 
creation. Social states, age, nationality, race and sexuality are relativized in the Sabbath 
because everyone is reminded that they are equal as a member of the community of 
God’s creation. Thus, “the Sabbath is a great leveler” and provides an essential equality 
within the community not only to God’s people but also to the secularized community in 
the world.150 The Sabbath brings fundamental equality and lays the foundation for Jewish 
and Christian worship; at the same time it is a prophetic voice against injustice and 
discrimination regardless of the religious or secular community. 
The Sabbath is the time to celebrate as a community not in isolation because God 
is the Creator of fellowship in God’s rest. As Barth writes, “the community assembled 
around the Gospel is the concrete Christian form of human fellowship.”151 In the Sabbath, 
the community participates in God’s rest through the word of God and the sacraments. 
The Sabbath is the day of worship but at the same time, as Richard Rice observes, the day 
of fellowship: “The Sabbath is a day for others. It is not meant to be spent in solitude, as 
a general rule. It provides a golden opportunity for families and friends to enjoy each 
other and to befriend those who are lonely.”152  
                                                 
150 Kubo, God Meets Man, 30. 
 
151 C. D. III/4, 71. 
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The Sabbath is a reminder to human beings that they are part of the community of 
God’s creation. Richard Rice describes the relation to nature: 
The sabbath also illuminates the relationship between human beings and the rest 
of creation. By reminding us of our creatureliness, the sabbath makes us aware of 
our unity with the natural world. In light of the sabbath, we see our dependence 
on the environment to supply our needs, and we sense our common destiny with 
the earth.153 
Nature as God’s creation is part of the community and it proclaims the glory of God. 
Psalm 19 reads, “The heavens are telling the glory of God; and the firmament proclaims 
his handiwork” (Ps. 19:1 NRSV). However, as Moltmann notes, nature as God’s creation 
glorifies the Creator through human beings.154 The Sabbath reminds human beings that 
they are a part of the community and have a responsibility to care for God’s creation so 
that the whole community of God’s creation may glorify the Creator together. 
The Sabbath points to God as the Creator of fellowship which is God’s gift. God 
has initiated fellowship with his creatures by consecrating the seventh day as the Sabbath. 
Thus, the Sabbath is the story of the community of God’s creation. In Sabbath worship, 
the story of God who creates fellowship and initiates God’s rest is constantly told. The 
story reminds those who listen of the equality of human beings in the presence of God as 
the community of God’s creation. Thus, Sabbath worship is an appropriate time to share 
the story of God’s creation made for the community. 
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Chapter 5 
TOWARD A WHOLISTIC THEOLOGY OF SABBATH WORSHIP 
 
Sabbath worship creates wholistic relationships not only between God and 
humanity but also between human beings and other creatures. The Sabbath provides 
opportunities to be recreated spiritually and physically. The Sabbath has a theological 
wholeness to cover salvation history inclusive of creation, redemption and consummation. 
This chapter is intended to investigate a wholistic richness of Sabbath worship. 
 
Sabbath and Wholeness 
The wholeness of human beings is not only the state of indivisible integration of 
the threefold unit of body, mind, and spirit, but also “interrelatedness” to the Creator and 
to the rest of God’s creation including the environment. This interrelatedness in 
wholeness has its foundation in God’s rest as Sabbath through which human beings are 
invited into fellowship with God.  
Human beings were created “in the image of God” (Gen. 1: 26, 27). The image of 
God (imago Dei) suggests that “a loving relationship” exists within the triune God, and 
human beings were created for fellowship.1 Jürgen Moltmann claims that “to be imago 
Dei means designation to a common, shared humanity.”2 Human beings are created as 
                                                 
1 See Seventh-Day Adventists Believe: An Exposition of the Fundamental Beliefs of the 
Seventh-Day Adventist Church, ed. Ministerial Association General Conference of Seventh-day 
Adventists, 2nd ed. (Boise: Pacific Press Publishing Association, 2005), 99.  
 
2 Jürgen Moltmann, God in Creation: A New Theology of Creation and the Spirit of God 
the Gifford Lectures 1984-1985, trans. Margaret Kohl (Minneapolis: Fortress Press, 1993), 222. 
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corporate beings and designed to have fellowship with God and God’s creatures. Thus, 
interrelatedness in wholeness is well expressed in God’s rest on the Sabbath. The Sabbath 
does not mean inactiveness, but rather active communion with God and God’s creation in 
his rest. God’s rest is not one to be achieved but to be received as a gift.3 Thus, it has a 
festive and joyful nature and finds its expression in the worship of the Creator of the 
world. Richard Rice expresses the relation between creation and worship with simple 
words: “Simply put, worship is the creature’s encounter with the creator. Worship 
involves the awareness that the God who is infinitely above us is profoundly close to us 
as well. In theological terms, worship is something that happens at the intersection of 
God’s transcendence and immanence.”4 In the creation week, the Creator meets Adam 
and Eve in God’s rest and this was the first Sabbath worship of the human being. 
However, restlessness was brought into human history and affected the existence 
of wholistic beings. V. Norskov Olsen describes this human situation: “Sin (disobedience, 
rebellion) has distorted man’s inner wholeness and broken a true and full relationship 
with God, his fellowman, and nature. God’s plan for man is that he may choose to be 
restored to his original wholeness, a plan that has present and future dimensions.”5 In this 
human situation, Sabbath is still God’s rest to human beings. God has kept his 
                                                 
3 See Andreasen, The Old Testament Sabbath: A Tradition-Historical Investigation 
(Missoula: The Society of Biblical Literature, 1972), 192. Andreasen suggests that this rest is “not 
relaxation from physical exhaustion, but resting from work, in the sense of turning away from 
work.” This retreat does not have a negative sense but positive meaning to provide the basis of 
blessing. 
 
4  Richard Rice, Believing, Behaving, Belonging: Finding New Love for the Church 
(Roseville: The Association of Adventist Forums, 2002), 138. 
 
5 V. Norskov Olsen, Man, the Image of God: The Divine Design--the Human Distortion 
Some Reflections on God and Man (Washington, D. C. and Hagerstown: Review and Herald 
Publishing Association, 1988), 142. 
 178 
“interrelatedness” as the Letter to the Hebrews suggests: “Long ago God spoke to our 
ancestors in many and various ways by the prophets, but in these last days he has spoken 
to us by a Son, whom he appointed heir of all things, through whom he also created the 
worlds” (Heb. 1:1, 2 [NRSV]). Through the story of creation and new creation, the 
Sabbath is still a gift of God. The Sabbath reminds human beings of the memory of 
wholeness in fellowship with God. The Sabbath became a symbol of creation, redemption, 
and the final restoration of wholeness resulting from hope. Not only human beings, but as 
Paul writes in the Letter to the Romans, “We know that the whole creation has been 
groaning in labor pains until now; and not only the creation, but we ourselves, who have 
the first fruits of the Spirit, groan inwardly while we wait for adoption, the redemption of 
our bodies. For in hope we were saved” (Rom 8:22-24 [NRSV]). The Sabbath points to 
what God has done for humanity and all creation, which is creation and redemption in the 
incarnation, death, and resurrection of Jesus Christ. It also points to what God’s will is for 
humanity’s future in the hope of Christ’s coming. The Sabbath is a reminder of the 
wholeness of human beings and the opportunity to experience God’s rest as a foretaste of 
future hope. In other words, the “interrelatedness” as an indivisible nature of wholeness 
in God’s rest is experienced in Sabbath worship and it also points to the future 
eschatological Sabbath. 
 
Sabbath Worship as Theological Wholeness 
The Sabbath is a theological symbol that encompasses the beginning, middle, and 
end of salvation history. The history of human beings first started by experiencing 
Sabbath. God used the Sabbath to set the nature of the relationship between God and 
human beings. God rested on the seventh day so that human beings started their first day 
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as the Sabbath—the time of being with God. They experienced that God was with them. 
The Sabbath is the time to experience both God’s immanence and transcendence 
simultaneously because God is the Creator of the universe. Thus, worship is an 
experience of awe and peace; it is not entertainment or a cold formalism. The first 
Sabbath was an experience of worship for the human beings because God’s 
transcendence and immanence were present there. The Sabbath embodied a wholistic 
theology in the fellowship of God and human beings.  
Moltmann uses the term “encompass” to express the wholistic nature of the 
Sabbath: 
The peace of the sabbath is peace with God first of all. But this divine peace 
encompasses not merely the soul but the body too; not merely individuals but 
family and people; not only human beings but animals as well; not living things 
alone, but also, as the creation story tells us, the whole creation of heaven and 
earth. That is why the sabbath peace is also the beginning of that peace with 
nature which many people are seeking today, in the face of the growing 
destruction of the environment. But there will never be peace with nature without 
the experience and celebration of God’s sabbath.6 
Through Sabbath God embraces not only human beings, but also the whole 
creation. The Sabbath encompasses a wide and deep range of God’s reality as well as the 
situation of the created world including human beings.  
 
Sabbath Worship Embraces Creation, Redemption and Eschatological Hope 
God’s rest is not just for Israel but also universally “for peoples” as Exod. 20:11 
and 31:17 suggest.7 Sabbath worship has its foundation in the story of creation—the birth 
                                                 
6 Moltmann, God in Creation, 277. 
 
7 Terence E. Fretheim, "The Book of Genesis: Introduction, Commentary, and 
Reflections," in The New Interpreter's Bible (Nashville: Abingdon Press, 1994), 347. 
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of the world but not of a nation. This story is characterized by the fellowship between 
Creator and creatures in God’s rest. The rest has a symbolical function that places the 
reality of the wide scope of salvation throughout human history. Creation, redemption 
and the eschatological hope are described in the context of God’s rest as it has been 
discussed previously.  
Karl Barth finds the totality of God’s saving activity on the Sabbath and calls the 
fourth commandment “total.”8 Jürgen Moltmann delineates “the process of creation” as 
follows:  
We can see initial creation as the divine creation that is without any prior 
conditions: creatio ex nihilo; while creation in history is the laborious creation of 
salvation out of the overcoming of disaster. The eschatological creation of the 
kingdom of glory, finally, proceeds from the vanquishing of sin and death, that is 
to say, the annihilating Nothingness.9 
For Moltmann, “the goal and completion of every Jewish and every Christian doctrine of 
creation must be the doctrine of the sabbath.”10 Thus, the Sabbath is also a comprehensive 
expression of God’s saving works throughout history.  
Both Barth and Moltmann interpret the Sabbath with Christological emphasis. 
Barth understands that the covenant was fulfilled and renewed in the resurrection of 
Christ.11 Moltmann sees “the messianic extension of Israel’s sabbath” and finds meaning 
                                                 
8 See Karl Barth, Church Dogmatic: The Doctrine of Creation., ed. T. F. Torrance G. W. 
Bromiley, trans., A. T Mackay, T. H. L. Parker, H. Knight, H. A. Kennedy and J. Marks, vol. 3, 
part 4 (Edinburgh: T. & T. Clark, 1961), 54, 57. 
 
9 Moltmann, God in Creation, 90. 
 
10 Ibid., 276. 
 
11 C. D. = Church Dogmatics, See C. D. III/4, 53. 
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on both Sunday and Sabbath.12 Beyond the difference of their emphases, Barth and 
Moltmann recognize that the Sabbath embraces creation, redemption and eschatological 
hope.  
Seventh-day Adventists Believe describes the official theological understanding of 
the Sabbath for the Seventh-day Adventist Church:  
The beneficent creator . . . instituted the Sabbath for all people as a memorial of 
Creation . . . The Sabbath is a day of delightful communion with God and one 
another. It is a symbol of our redemption in Christ, a sign of our sanctification, a 
token of our allegiance, and a foretaste of our eternal future in God’s kingdom. 
The Sabbath is God’s perpetual sign of His eternal covenant between Him and 
His people. Joyful observance of this holy time from evening to evening, sunset to 
sunset, is a celebration of God’s creative and redemptive acts.13 
This official statement also characterizes the embracing nature of the Sabbath. The 
Sabbath worship of the SDA Church has its theological foundation in this wholistic 
theology. Sakae Kubo claims the center of Sabbath worship clearly, “Man cannot view 
the Sabbath apart from the great salvation events and especially not apart from Jesus 
Christ. Sabbath keeping for the Christian is hollow if not centered in Christ.”14 On the one 
hand, Sabbath worship has a wholistic theological perspective of creation, redemption 
and consummation as the eschatological hope; on the other hand, the Sabbath worship 
has the center that is the Creator, Redeemer, and Perfecter in salvation history. The 
Sabbath symbolizes Christ by the story of creation, redemption, and consummation as the 
eschatological hope. Thus, Sabbath is a fascinating and effectual symbol of Christ and 
Sabbath worship is consequently Christ-centered. In Sabbath worship human beings 
                                                 
12 Moltmann, God in Creation, 294. 
 
13 Seventh-day Adventist Believe, 281. 
 
14 Sakae Kubo, God Meets Man: A Theology of the Sabbath and Second Advent 
(Nashville: Southern Publishing Association, 1978), 9. 
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experience God’s rest in Christ—through his death and resurrection—and his hope which 
is given through the Holy Spirit (Rom. 15:12). This Christ-centered wholistic theology of 
Sabbath worship conforms to the wholistic ministries of the SDA Church.  
 
Wholistic Life as Embodiment of Sabbath Worship 
The Sabbath is a day for rest, but it is not just a few hours of time of worship. 
Keeping the Sabbath goes “from evening to evening, sunset to sunset” joyfully as this 
holy time is “a gift from God, a sign of His grace in time.”15 Resting a whole day helps 
people to experience God’s rest more fully, not only by Sabbath worship, but also by 
fellowship with family and friends, by visiting those who have needs both physically and 
spiritually, and by walking in nature for refreshing the mind or sharing God’s wonderful 
creation.16 Sabbath worship is an experience of God’s rest through the word of God and 
sacraments. This experience points to Christ as the center of the Sabbath and at the same 
time reminds church members to share God’s rest to the world through their wholistic 
lives. Gottfried Oosterwal, an SDA missiologist, describes the relationship between 
worship and life: “There is the weekly rhythm of coming out of the world where we exist 
                                                 
15 Seventh-day Adventist Believe, 281; Seventh-Day Adventist Church Manual, 17th ed. 
(Hagerstown, Maryland: Review and Herald Publishing Association, 2005), 173. 
 
16 The Church Manual describes the Sabbath observance concretely: “Let us gather round 
the family circle at sunset and welcome the holy Sabbath with prayer and song, and let us close 
the day with prayer and expressions of gratitude for His wondrous love. The Sabbath is a special 
day for worship in the home and in the church, a day of joy to ourselves and our children, a day in 
which to learn more of God through the Bible and the great lesson book of nature. It is a time to 
visit the sick and to work for the salvation of souls. The ordinary affairs of the six working days 
should be laid aside. No unnecessary work should be performed. Secular reading or secular 
broadcasts should not occupy our time on God’s holy day.” Church Manual, 173-74. Abstaining 
from watching TV or reading newspaper are means to experience God’s rest more fully rather 
than a legalistic prohibition. 
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and work to worship and fellowship together on God’s holy day, then to be sent out again. 
It is a rhythm of receiving and giving, of listening and proclaiming, of worship and 
work.”17 Christian life is, in some sense, an embodiment of Sabbath worship.  
 
Life as Worship 
Paul suggests in the Letter to the Romans that worship is not restricted to service 
or the liturgy of the church: “I appeal to you therefore, brothers and sisters, by the 
mercies of God, to present your bodies as a living sacrifice, holy and acceptable to God, 
which is your spiritual worship” (Rom. 12:1 [NRSV]). The word “bodies” (ta. sw,mata) is 
not merely a physical body but a wholistic existence. Christiaan Beker explains the 
“body” in the Pauline context: “The mortal body expresses our historical existence 
between the times; we are no longer ‘the body of sin,’ as well as not ‘the spiritual body’ 
though the body is operated by the Spirit, thus we can glorify and worship God in our 
‘bodies.’”18 As an existence of wholistic beings in society, Christians are expected to live 
in direct response to the worship of God. Glorifying their God in their daily lives is also 
worship in a broader sense. As a witness of Christ, not only the spiritual but also mind 
and body are matters of concern to the SDA Church.  
The SDA Church has not only a wholistic view of theology but also a wholistic 
perspective to its activities. From the inception of the denomination, a “wholistic view 
has been a dominant theme in Adventist thought.”19 The SDA Church also finds a basis of 
                                                 
17 Gottfried Oosterwal, Mission: Possible the Challenge of Mission Today (Nashville: 
Southern Publishing Association, 1972), 114. 
 
18 J. Christiaan Beker, Paul the Apostle: The Triumph of God in Life and Thought 
(Philadelphia: Fortress Press, 1980), 288. 
 
19 Jack W. Provonsha, "Creation," in Remnant and Republic: Adventist Themes for  
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the wholistic Christian life in Paul: “Or do you not know that your body is a temple of the 
Holy Spirit within you, which you have from God, and that you are not your own? For 
you were bought with a price; therefore glorify God in your body” (1 Cor. 6:19, 20 
[NRSV]). The Seventh-day Adventist Church Manual explains this biblical text by 
quoting a writing of Ellen. G. White: “Both mental and spiritual vigor are in a great 
degree dependent upon physical strength and activity; whatever promotes physical health 
promotes the development of a strong mind and a well-balanced character.”20 This 
wholistic understanding of human beings has had an influence not only on SDA Church 
members but also on our present modern society that has taken interest in health and 
longevity.  
Dan Buettner, an Emmy Award winning explorer and writer, published the book 
The Blue Zone: Lessons for Living Longer from the People Who’ve Lived the Longest,21 
in which he calls the city of Loma Linda “An American Blue Zone: The Longevity Oasis 
in Southern California.”22 Loma Linda is a city where many SDAs live. Buettner met and 
interviewed SDAs who are age 90 years old or more. For instance, he writes about Dr. 
Ellsworth Wareham, 91, who assists heart surgery about two or three times per week. He 
also met a researcher at Loma Linda University—an SDA medical school—and found out 
that vegetarian SDAs live “9.5 years longer for men and 6.1 years longer for women” 
                                                                                                                                                 
Personal and Social Ethics, ed. Charles W. Teel, Jr. (Loma Linda: Loma Linda University Center 
for Christian Bioethics, 1995), 41. 
 
20 Ellen G. White, Education (Mountain View: Pacific Press Publishing Association, 
1952), 195. Quoted in Church Manual, 175. 
 
21 Dan Buettner, The Blue Zones: Lessons for Living Longer from the People Who've 
Lived the Longest (Washington, D.C.: the National Geographic Society, 2008). 
 
22 Ibid., 123-165. 
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than “the average 30-year-old Californian.”23 Buettner notices that one of the secrets of 
longevity is the Sabbath: “A weekly break from the rigors of daily life, the 24-hours 
Sabbath provides a time to focus on family, God, camaraderie, and nature. Adventists 
claim this relieves their stress, strengthens social networks, and provides consistent 
exercise.”24 The Sabbath is one of the integral parts of SDAs’ wholistic lives. The 
Sabbath provides a motivation and theological basis for the wholeness of life. The 
wholistic life of the SDA Church is in concert with the Sabbath and the embodiment of 
Sabbath worship. 
 
Fellowship as an Embodiment of Sabbath Worship 
The Sabbath is sharing time in God’s rest not only with God, the Creator, 
Redeemer, and the Perfecter, but also with people. Sabbath worship is sharing time with 
God who is transcendent and immanent—not in solitude, but together with other people. 
According to Richard Rice, “Christianity is not just a matter of believing and behaving, it 
is a matter of belonging, too, and belonging is the most important element of all.”25 
Remembering somebody usually shortens the distance between people. Remembering the 
Sabbath brings togetherness to God and people. The word of God and sacraments make 
people discover that the transcendent God is with them. Sabbath worship is the starting 
point of fellowship with God and people.  
Keeping the Sabbath from evening to evening as a whole day helps people to 
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25 Rice, Believing, Behaving, Belonging, 23. 
 
 186 
refresh and restore their fellowship with God and also people. Dies Domini puts emphasis 
on “the dialogue” between God and human beings as the meaning of blessing in the 
sanctification of the seventh day.26 Dialogue with God opens ways to have dialogue with 
family, friends and other people. Sabbath is a wonderful opportunity for children to share 
their experiences and feelings with their busy parents. Ellen G. White gives some advice 
to parents:  
The Sabbath and the family were alike instituted in Eden, and in God’s purpose 
they are indissolubly linked together. On this day more than on any other, it is 
possible for us to live the life of Eden . . . Often the father hardly sees the faces of 
his children throughout the week. He is almost wholly deprived of opportunity for 
companionship or instruction. But God’s love has set a limit to the demands of 
toil. Over the Sabbath He places His merciful hand. In His own day He preserves 
for the family opportunity for communion with Him, with nature, and with one 
another.27  
Ellen G. White’s writings often advise parents to have family fellowship within 
the setting of nature. In company with their children, parents share the beauty and wonder 
of nature as the creation of God. White continues her advice: “You can direct their minds 
to the lovely birds making the air musical with their happy songs, to the spires of grass 
and the gloriously tinted flowers in their perfection perfuming the air. All these proclaim 
the love and skill of the heavenly Artist and show forth the glory of God.”28 Joseph 
                                                 
26 See Keeping the Lord's Day Holy: Apostolic Letter Dies Domini of the Holy Father 
John Paul II. To the Bishops, Clergy and Faithful of the Catholic Church on Keeping the Lord's 
Day Holy (Catholic Truth Society: Publishers to the Holy See, 1998), 16. Mary Barbara Agnew 
comments that “it [dialogue] is used to characterize the relationship between God and the human 
family; the closeness it involves is modeled on the closeness of marriage.” Mary Barbara Agnew, 
"Sunday: Synthesis of Christian Life," Liturgical Ministry 12 Spring (2003): 88. 
 
27 Ellen G. White, Child Guidance (Nashville: Southern Publishing Association, 1954), 
535-36. 
 
28 Ibid., 535. 
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Cornell, naturalist and author, claims the importance of receptivity in his book Listening 
to Nature: “As you use the activities [of listening to nature] more and more, your 
receptivity will increase, and you’ll begin to see beauty in the most common things.”29 He 
repeatedly puts emphasis on “receptivity” and “stillness” in order to experience the 
beauty of nature.  
Fellowship with nature as God’s creation is also an embodiment of Sabbath 
worship. It is interesting that receptivity and stillness are also used to express 
characteristics of the Sabbath by theologians. Moltmann claims that “God is present in 
the sabbath stillness” and that “sabbath, in its peace and its silence, manifests the eternal 
God.”30 Therefore, “in the sabbath stillness men and women no longer intervene in the 
environment through their labour.”31 Stillness suggests an attitude of listening or 
receptivity to the Creator and his creation. Jack Provonsha indicates a connection 
between worship and respecting nature: “To worship the Creator is to respect the 
creation; to abuse creation is an affront to the Creator.”32 Sabbath worship thus provides a 
perspective concerning the ecological crisis of God’s creation.  
Receptivity is another key word to suggest the connection of Sabbath worship 
with nature as God’s creation. Dorothy C. Bass describes the meaning of receptivity: “To 
keep Sabbath is to practice receptivity, to open ourselves to the grace of God and to offer 
                                                 
29 Joseph Cornell, Listening to Nature: How to Deepen Your Awareness of Nature 
(Nevada City: Dawn Publications, 1987), 12. 
 
30 Moltmann, God in Creation, 280. 
 
31 Ibid., 277. 
 
32 Provonsha, “Creation,” 39. 
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in grateful return only ourselves.”33 Kubo also points out the Sabbath as a symbol of 
receptivity: “The Sabbath represents God’s initiative and man’s receptivity. Receptivity is 
a passive act, but it is an act.”34 Receptivity is a fundamental attitude in Sabbath worship 
and also for fellowship with nature and fellowship with people including children and the 
marital partner. 
Social concern as an occasion for fellowship with needy strangers is also the 
embodiment of Sabbath worship. God has invited not only his people but also “the alien 
resident” (Exod. 20: 10 [NRSV]). In the presence of God, everybody is needy. Samuele 
Bacchiocchi considers the Sabbath as an occasion for fellowship with the needy: “To 
celebrate the Sabbath means to reach out and share the blessings of the day with others. 
In the Jewish home, an important aspect of the preparation of the Sabbath meal was the 
planning for possible visitors.”35 Miroslav M. Kis, SDA theologian, describes a precept to 
have fellowship with “unpleasant people”: 
The Sabbath’s call challenges our comfortable lifestyle. It urges us to meet the 
challenge of caring for unpleasant people. The ill and the suffering are not the 
most cheerful and agreeable company. All too often those who are lonely “waste” 
our time telling us for the seventh time the same story with the same enthusiasm 
as if it were new to us. No visible benefits are evident.36 
                                                 
33 Dorothy C. Bass, "Christian Formation in and for Sabbath Rest," Interpretation 39 
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34 Sakae Kubo, "The Experience of Liberation," in Festival of the Sabbath, ed. Roy 
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36 Miroslav M. Kis, "Sabbath," in Remnant and Republic: Adventist Themes for Personal 
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In spite of uncomfortable and challenging circumstances, Kis suggests there are blessings 
in sharing fellowship with “unpleasant people”:  
It is amazing how different we are, how affirming our influence is when there is 
nothing we are trying to get or expect from one another. Strangely enough . . . in 
these graced, simple, earthly, unselfish moments we do not disappear with 
self-giving. Rather, when I lose my soul for others I suddenly discover that I have 
found it.37  
This fellowship is also embodiment of Sabbath worship with Jesus Christ who 
was with “unpleasant people.” 
Sabbath worship is fundamental to the wholistic life that is one of the 
characteristics of the SDA Church. Sabbath worship and the wholistic life are deeply 
integrated with each other. This integration creates a rhythm of “receiving and giving, of 
listening and proclaiming, of worship and work.”38 The Sabbath is a symbol to embrace 
the whole salvation history from creation, redemption, to consummation. This wholistic 
theology is fundamental to Sabbath worship and the wholistic life of the SDA Church.  
 
 
 
                                                 
37 Ibid. 
 
38 Oosterwal, Mission: Possible, 114. 
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Chapter 6 
SUMMARY AND CONCLUSIONS 
 
This study identified the meanings of the Sabbath worship in the Seventh-day 
Adventist Church by investigating the historical origin in the Millerite movements, the 
historical and theological understandings of the Sabbath and Sunday in the early church, 
theological understandings and expressions of Sabbath worship, and finally by searching 
for a wholistic theology of Sabbath worship.  
 
The Historical and Theological Background of 
Sabbath Worship in the SDA Church 
The SDA Church has its origin in the eschatologically-focused Millerite 
movements that ultimately failed and terminated. However, Sabbatarian Adventists 
inherited Miller’s biblicism, and they held fast to the primacy of scripture. Their attitude 
led them to an alternative interpretation of the prophecy by means of a Christological 
perspective—the heavenly ministry of Christ. Moreover, their biblicism led them to 
accept the Sabbath as received through the Seventh day Baptists and they took up the 
eschatological importance of the Sabbath as a sign of God’s people in the final phase of 
human history. An integration of eschatology, Christology and the Sabbath characterized 
their theological statements and identities. This integration was a fruit of their seriousness 
to the scripture. The SDA Church inherited all these theological distinctive features from 
the Sabbatarian Adventists. 
These features are reflected as bases for a theology of Sabbath worship within the 
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SDA Church. Norval F. Pease uses a traditional biblicism in order to define SDA worship 
and confirming the spontaneous, dynamic, and evangelistic nature of the worship. C. 
Raymond Holmes characterizes SDA worship by three distinctive teachings: the Sabbath, 
the heavenly ministry of Christ and the Second Advent. He recognizes these traditional 
SDA theological characteristics and develops them in his theology of worship. 
Eschatology, Christology and the Sabbath are the inherited theological characteristics of 
Sabbath worship in the SDA Church.  
 
Sabbath and Sunday: Diversity in Early Christian Worship 
The historical and theological understanding of Sabbath and Sunday in early 
Christianity is of significance for the SDA Church because of their biblical-based 
theological tradition. As the result of conversations with Willy Rordorf, Samuele 
Bacchiocchi, Gerard Rouwhorst, Henry Sturcke and other ecumenical scholars, this study 
suggests the following implications regarding Sabbath and Sunday in early Christian 
worship: 
First, the process of Sabbath to Sunday has taken longer than generally assumed 
in previous and in much recent scholarship. The relationship between Judaism and early 
Christianity has been reconsidered by a number of scholars and it is now suggested that 
the influence of Judaism lasted longer than previously supposed and that the separation 
between the two took place in a later period. There is increasing recognition of possibly a 
slower transition from Sabbath to Sunday and an admission that the Jewish Sabbath was 
not necessarily abrogated by all the earliest Christians.  
Second, Sunday was not a substitute for the Sabbath in early Christianity. The 
Sabbath was both a day of rest and a day of worship for Jews and the earliest Christians. 
 192 
In contrast, Sunday was not the day of rest until the time of Emperor Constantine. Thus, 
Sunday was not a replacement of the Sabbath because the two have different meanings 
and functions. 
Third, the attitude of Paul toward the Sabbath was not explicitly negative in his 
writings. He did not argue the Sabbath to be the boundary with which God segregates 
Gentiles. At the Apostolic Council the Sabbath was not discussed. Sturcke and Rordorf 
appear to generalize inappropriately their conclusions in interpreting Galatians as the 
Pauline view of the law. Paul’s understanding of the law is rather a contextual one. 
Fourth, the attitude of Jesus toward the Sabbath may be considered as a rejection 
of the oral law—Sabbath halakah—but not the Sabbath itself.  
Fifth, no explicit description of Sunday worship is found in the New Testament, 
but signs of Sunday worship cannot be denied.  
Sixth, an exclusive choice between either the Sabbath or Sunday as the day for 
Christian worship does not have a solid foundation and rather ignores a great diversity of 
patterns of worship and quite likely reads later liturgical theologies and practices into the 
texts of the New Testament. Sabbath and Sunday did coexist side by side in the early 
church since there was diversity of practice in different places. The starting point and the 
final ending point of this coexistence are yet to be determined.   
Finally, an implication of the historical coexistence of Sabbath and Sunday 
worship may be a positive understanding of both Sabbath and Sunday in current 
ecumenical dialogue. 
Thus, the seventh-day Sabbath has biblical and historical foundations as a day for 
Christian worship.  
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Theological Understandings and Expression of Sabbath Worship 
SDA theologian Hans LaRondelle once observed that in modern theologies “the 
Sabbath was less and less accepted as a Creation ordinance.”1 However, contrary to his 
view, a trend has emerged that emphasizes the continuity between Sabbath and Sunday. 
Karl Barth, Dies Domini and Jürgen Moltmann have stressed the continuity of Sabbath 
and Sunday. Although their discussions concern a theology of Sunday rather than of 
Sabbath, nevertheless these theological discussions reflect the significance of the 
Sabbath.  
Barth understands that the New Testament Church did not abandon the 
seventh-day Sabbath but began to celebrate Sunday “on the basis of the Sabbath 
commandment.”2 Barth posits that the covenant at the creation was fulfilled and 
continued in the resurrection of Christ.3 In the resurrection what was promised now is 
“comprehensively and definitively revealed.”4 Thus, Barth believes that the Sabbath has 
been changed to the Lord’s Day through the resurrection of Jesus; and that the Lord’s 
Day, which has been hidden from human beings in the Sabbath as the first day, is now 
revealed in Easter day as the true Sabbath. Thus, for Barth, there is a continuity between 
                                                 
1 Hans K. LaRondelle, "Contemporary Theologies of the Sabbath," in The Sabbath in 
Scripture and History, ed. Kenneth A. Strand (Washington, D. C.: Review and Herald Publishing 
Association, 1982), 284. 
 
2 Karl Barth, Church Dogmatic: The Doctrine of Creation., ed. T. F. Torrance G. W. 
Bromiley, trans., A. T Mackay, T. H. L. Parker, H. Knight, H. A. Kennedy and J. Marks, vol. 3, 
part 4 (Edinburgh: T. & T. Clark, 1961), 53.  
 
3 C. D. = Church Dogmatics, C. D. III/4, 53. 
 
4 Karl Barth, Church Dogmatic: The Doctrine of Creation., ed. T. F. Torrance and G. W. 
Bromiley, trans., O . Bussey, J. W. Edwards, and Harold Knight, vol. 3, part 1 (Edinburgh: T. & T. 
Clark, 1958), 57. 
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the Sabbath and Sunday. While he preserves the rich theological contents of the Sabbath, 
he applies them to the Lord’s Day with his Christological scheme. Sabbath and Sunday 
may be dialectically synthesized in Barth’s thought. 
In Dies Domini, John Paul II places great emphasis on Sunday as the Christian 
Sabbath. The Lord’s Day is rooted in the creation work and God’s rest.5 Dies Domini also 
recognizes the continuity between Sabbath and Sunday, for Sunday is the fulfillment of 
Sabbath in Christ.6 While Barth keeps the continuity between Sabbath and Sunday by 
means of a very careful theological consideration, Dies Domini, in contrast, suggests a 
transfer from Sabbath to Sunday by the authority of the early church.7  
Moltmann insists that it is important to “preserve the link between the Christian 
feast-day and Israel’s Sabbath; for otherwise the Christian feast day is threatened with 
paganization.”8 He therefore emphasizes the continuity between Sabbath and Sunday:  
The Christian Sunday neither abolishes Israel’s sabbath, nor supplants it; and  
there should be no attempt to replace the one by the other. To transfer the sabbath 
commandment to the Christian Sunday is wrong, both historically and 
theologically. The Christian feast-day must rather be seen as the messianic 
extension of Israel’s sabbath.9 
His comment about the “eighth day” is suggestive: “When the early church called the day 
                                                 
5 Keeping the Lord's Day Holy: Apostolic Letter Dies Domini of the Holy Father John 
Paul II. To the Bishops, Clergy and Faithful of the Catholic Church on Keeping the Lord's Day 
Holy (Catholic Truth Society: Publishers to the Holy See, 1998), 20. 
 
6 Ibid., 52-53. 
 
7 Ibid., 55. 
8 Jürgen Moltmann, God in Creation: A New Theology of Creation and the Spirit of God 
the Gifford Lectures 1984-1985, trans. Margaret Kohl (Minneapolis: Fortress Press, 1993), 294. 
 
9 Ibid. 
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of the Christian feast of the resurrection ‘the eighth day, its counting of the days 
themselves was at fault; but through this designation it pointed the Christian Sunday 
towards the sabbath of Israel, and laid before Israel the vista of the day of the new 
creation.”10 Moltmann recognizes the importance of Sunday as a matter of course, and 
seeks the link between Sunday and Sabbath to “find a Christian way of sanctifying the 
sabbath.”11 Moltmann has the strongest emphasis on the continuity between Sabbath and 
Sunday and proposes a practical suggestion to celebrate “a sabbath stillness” at “the eve 
of Sunday”—the Saturday evening.12  
In contrast, the SDA Church insists on the meanings and significance of the 
Sabbath directly. The SDA Church may recognize and express the significance of the 
resurrection liturgically by celebrating worship on Saturday evening. A Saturday evening 
service may encourage people to walk with the resurrected and living Christ when they 
start a new week. This may reflect the liturgical situation of the earliest Christian 
worship.  
This study identified a key biblical concept—“remember”—which points to not 
only the creation/redemption event but also the Creator/Redeemer and personal relations. 
Joyful remembrance characterizes the experience that constitutes the community as the 
Body of Christ. The Sabbath is the day to remember God who acts in salvation history as 
Creator, Redeemer and Perfecter. The Sabbath symbolically points to the grounds for 
salvation of human beings as a symbol; and this ground is the reason to praise and give 
                                                 
10 Ibid., 295. 
 
11 Ibid., 295-96. 
 
12 Ibid. 296. 
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thanks to God as worship. The Sabbath is remembered through biblical stories and 
sacraments.  
The Sabbath as the consecrated time for remembrance is an occasion when “God 
meets Man [humanity].”13 In this time consecrated by God, human beings remember God 
who talks to them through word and sacraments.  
This study identified the Sabbath as the system to remember God. In other words, 
the Sabbath is a symbol of the relationship between God and human beings. God initiates 
and characterizes this relation symbolically as Sabbath rest. Paul Tillich notes that 
religious symbols participate with power to which it points.14 Thus, the Sabbath evokes 
thanksgiving and praise from human beings because of God’s salvation in the past, 
present and future, and this human response is worship. A symbol involves an inner 
property and cannot be exchanged for another symbol easily. God chose the seventh day 
of the creation week as his symbolic day and called it the Sabbath (Gen. 2:2, 3). Thus, the 
Sabbath created by God points to the relation between God and human beings.  
The SDA Church has seriously accepted the wholeness of human beings to be not 
only a matter of theology but also of practice. Wholeness provides the theological 
framework for the Church’s organization in various ministries. Wholeness has its 
foundation in God’s rest as Sabbath to which human beings are invited for fellowship 
with God. Thus, Sabbath functions as a symbol of wholeness, and Sabbath worship is the 
backbone of the wholistic ministries of the SDA Church in this modern world. 
The stillness of the Sabbath may fit the tradition of Japanese culture that respects 
                                                 
13 The phrase is taken from the title of Kubo’s book, “Good meets Man.”  
 
14 See Paul Tillich, Dynamics of Faith (New York: Harper and Brothers, 1957), 42. 
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stillness in holy places. People feel restlessness in modern society and earnestly desire 
rest in mind, spirit and body. Recovery of a Sabbath orientation has great potential for 
modern society. This will be the author’s future challenge to study. 
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